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PREFACE 


We present here our translation of Suresvara’s Vartika on BU 
1.3, called Udgjtha Brahmaija; this is in continuation of the 
Vartika on BU 1.1 and 2. We have, as before, derived great 
help from Anandagiri’si^a5?r</prafc5i/A:a(SP) and Anandapurpa’s 
Nyayakalpalatikd (NKL). 

Also we must not fail to mention the significant guidance of 
Pa^idit Sri Srinivasa Sastrl of Pune in understanding some obs¬ 
cure verses from the text of the Vartika. But for his guidance, 
our translation would have presented many more errors (than 
what have appeared herein despite our efforts to avert them). We 
shall ever remain grateful to the ^astrl and we shall be deriv¬ 
ing his guiding help in our future work also—we are sure that 
it will be available ever. 

It is only our pleasant duty to express our appreciation of the 
help given by Dr. Mrs. LalitaDeodhar of Deccan College, Pune, 
in tracing, for us, a number of quotations in the Vartika and 
the notes based on SP and NKL. 


Bombay 

4th August, 1990 


K.P.J. 

S.H. 
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INTRODUCTION 

rn our preface to Stiresvara's Vartika on Asva- and Asva- 
medha Brahmam {\m), we had stated that the two Brahmapas 
‘form a bridge as It were between the ritualistic (karmakav^a) 
and philosophical (jnanakdij^a) portions of the Satapathabra- 
hrnam (p. vii). And that it does so has not happened as chance 
would have it. This happening was in keeping with the tenor of 
the thought of any Upanisadic seer who saw the entire life 
aroimd him as a whole and did not forget the intimate relation 
between the continuous and natural development of the ritual¬ 
istic and the philosophical activities and theories of his times 
This becomes evident from the fact (as noticed by Deussen in 
his Sixty Upanisads of the Veda several times) that the Upani§ads 
of the different Vedas set out to put forth their philosophical 
thoughts with some dilation on uktha ‘prayer’, yajus ‘sacrificial 
formula’ and saman ‘chant (based on a Vedic prayer)’. The 
reason for such dilation was, of course, rooted in what later 
Vedantic systems have recognised as the human attempt to 
achieve cittaSuddhi ‘purification of intellect’ before one attempted 
to acquire the knowledge of Reality. The seer of the Brhadara- 
pyakopanisad (BU) has therefore begun, in the Asva- and Aiva- 
medha Brahmajja (=BU 1.1-2), to explain how the horse- 
sacrifice, the most prominent sacrificial ritual of his times, 
becomes useful in one’s attempt at achieving the knowledge of 
Reality and results into some manifestation of the same. This 
explanation by the seer could be considered as an allegorical 
interpretation of the horse-ritual. 

This ‘allegorical interpretation’ of an actuality then leads the 
followers of the seer to his discussion of an allegory itself, 
namely one about the (age-old, intermittently continuing, and 
yet never-ending) fight between the gods and the demons. This 
allegory seeks to raise an individual’s mind above the plane or 
Idvef of samsdra ‘transmigratory world’ and to the awareness of 
his or her oneness with the unique (advitiya) Brahman, called in 
the Udgitha Brahmaflia as Prapa. There is, thus, in this Bra- 
hmatta, a leap from the topic of creation or world-evolution from 
the immanifest state of the Brahman, as explicitly understood in 
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the Asva- and Asvamedha Brahmana, to the topic of worship 
meditation included therein) of the Udgitha as Prapa-a ritual 
procedure symbolising the philosophical enquiry into the nature 
of Reality. In other words, it leads one to viewing the principle 
which underlies the world in some empirical form. 

This empirical form is that of the chanting of a Vedic prayer, 
called samagaiw. This chanting comprises five (at times seven- 
only a hair-splitting division) parts. It begins with the singing 
of the Prastotr priest; this beginning is called Upakrama and 
consists in the recitation of Him or (at times) Hum ^this is called 
Hinkara; and the chanting of the introductory part—^this is 
called Prastava—of the song. Then follows the most important 
part of the song; it is sung by the Udgatr priest in a tone higher 
than that of the Prastotr priest—this is the Udgitha. There is 
the concluding part of the song, sung by the Pratihartr priest— 
this is called Pratihara; and finally all these three priests together 
recite the ending part of the song, in a low tone—this is called 
Nidhana. In these details of the fivefold sdmagdna, it should be 
noted, the Udgitha is takeji in the Samavedic tradition as the 
most important and potent part of chanting. The Chandogy- 
opanifad(CU) of the Samaveda states this in the words: sdmna 
itdgUho rasali ‘The Udgitha is the essence of the Saman-song’ 
(1.1.2). This is exactly the reason why the seer of the BU identi¬ 
fies in his allegory Praija with the Udgitha (in the sense of the 
Udgatr’s activity—as Suresvara has pointed out). It is thus 
clearly noticeable in the allegory that the seer has ‘brought’ his 
philosophical ideas or doctrines and principles ‘into direct or 
mediate relation with the sacrifice’, whose performance formed 
the bond of unity (bandhutd) among facts and phenomena of the 
universe. 

It is this, we should add, that has formed the seer’s decisive 
step towards his discussion in the next Brahmaija, called Puru§a- 
vidha Brahmai^a (BU 1.4) wherein he asserts: dtmety evopdslta 
(section 1), thereby conveying ‘whatever be the object of thought, 
let It be Imown as non-distinct from the Atman’. (Later, in BU 
rtfi J' c“l”^«iates into the proposition ayam dtmd brahma). 
^ RIT brahma there refer to Pra^a 

who i< 5 akn!!^ii ^ of a sacrificer, the first human sacrificer, 
e y various names Sutra, Sutratman, Hirariya- 
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garbha—the first manifest and yet the most minute manifest— 
form of the Brahman. In BU 1.3, the seer seeks to impress on 
one’s mind the need of realising or identifying this form of the 
Brahman through Upasana ‘worship’ of Praria in the Udgitha 
which is the Udgatr’s ritual activity in samagana. 

It is now, at this juncture, necessary to explain the significance 
of the terms Upasana and Praija and the propriety in identifying 
Prana as Udgitha; this should facilitate clear understanding of 
the seer’s discussion in BU 1.3 (and, consequently, BUBV 1.3). 

First about Prana: 

In BU 1.3 the word prana occurs in two senses: 

(i) The sentient element in a human body (adhyatma), Senti¬ 
ence, the inner self {pratyagdtmati), the individual self—this 
sense is shown by us using capital p, thus: Praija.* 

(ii) The sense-organs (vac etc.), in most cases, the organs, 
both of sense and activity—^this sense is shown by us using 
italics, thus: prana. 

It is the first sense of the word with which we are principally 
concerned and which, therefore, needs some further clarification. 
ThisPrapa, BU 1.3 tells us, is called Asanya ‘belonging to 
(whole of the interior of) the mouth’ (asanya) and therefore, the 
innermost (antaratmd) to it; here, it would represent (one would 
argue) the vital breath which is necessary for articulation of 
sound by its movement into and out of the mouth. This is to 
mean the principal among the five winds—called pranas (not 
organs!), viz. the miikhya prdtfa. It should be borne in mind, 
nevertheless, that this is an indication of the Upani§adic seer s 
(or, seers’) not reaching finality in distinguishing bePveen the 
principal breath and Sentience owing to their av/ndWava ‘in¬ 
separable existence’. As such, Prapa has to be understood as 
Sentience, characterised at times by (or at times as) the principal 
breath. It is as a consequence of this that, in the seer s allegory 
in BU 1.3 (we shall give it below in brief), he considers it as 
the superintending deity of vac ‘the sense-organ which articulates 
words’ through mouth, as nearer to the mouth than to any 
other sense-organ. It becomes imperative Aen that one should 
carefully distinguish between Prapa as Sentience and Prapa as 

the principal vital breath.® . -i u ♦ 

It should be very useful to note here a few more details about 
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Prana which the seer of the BU has given. He states (m 1.3.8-9) 
that Praiia is the essence {rasaf of all orpns^imbs_(Wj) and 
is therefore called Angirasa. Also Prapa is called Dur (BU 1.3.9) 
since nutyu ‘Death’ keeps away {dure) from it. Again, since 
Prapa is the lord {pati) of Speech, that ever grows or glorifies 
{\/brmli)y therefore, it is Brhaspati ‘lord of words’ or Brahmana- 
spat! ‘lord of prayers, hymns or mantras’. This is why it can 
protect the various organs and remain unaffected by the demoniac 


sin {asiira-papnia-vedha). 

It is clear from this that the seer shares with the seers of 
the Brahmapas the tendency to offer fanciful etymological 
significance of names (in Vedic tradition). Yet this tendency has 
become more pronouncing when he looks upon sdma as a 
couple of speech in the form of pc (called so) and Prapa (called 
ama) which makes it so powerful that the singer becomes one 
with the couple {santa), abides in the same region as theirs, and 
becomes similar to them (i.e. overwhelmingly powerful).* In 
other words, he becomes victorious. [This is the secret of the 
power of Udgltha (and its Upasana).] 

Now about Upasana: 

Obvious it is then that the seer of the BU refers to Sentience, 
the vital force, as the deity of the so-called Upasana ‘worship’ 
of Prapa. We have translated the word upasana as worship, 
and this against meditation (as done by most of them who have 
written on Ved^ta). We should remember here that, in con¬ 
nection with the Udgltha Upasana, which is a ritual performance 
accompanied by a thought or consideration in the mind of the 
performer, only thought activity, i.e. contemplation, as conveyed 
by the word meditation, would prove an insufficient description 
of Upasana. As against meditation, worship would convey 
the idea of honouring or revering a supernatural being or power 
and, at times, that of the act of performing some service. It is 
useful to note in this context how the Devift/iagavata ( 1 , 8 . 40 ) 
implies Upasana to be twofold. 

It says: 


^ | 
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Caiji^ikopdstidipikd (iSrIvidyanrsirahabharati Svami, Kolha¬ 
pur; 1946),^ UpoddhataprakdSa p. 7. This text refers, in 
reality, to Sakti and implies Upasana—^wrongly stated in the 
work under reference to convey the twofold character of 
Upasana.) It conveys thus the twofold aspects of worship 
noted just before. Yet, with reference to saguija-npasand we 
should note the following definition of it {Ibid. p. 9): 


araf (=5TwinT) 



> ^ >3 >3 \ 

^ \) ‘crfr^Fin 5 ^wstT qfrsfirf'^RRTflrT’ 


fcJTtnc: \ 

It is noticeable that the verb ‘worship’ is used in both the 
senses of npa-\/ds (as noted just before); it refers to some 
abstract thing being revered (or meditated upon, as one 
might say only at times)—this is called nirgmia-upasana— 
and also to some concrete object of reverence or adoration; 
even to approach with veneration and (also) to serve in 
some particular mode—this is called sagwfa-upasana.^ 

Now to come to Pra^ia Upasana (which is otherwise called as 
Udgitha Upasana also). 

This is worship of Prapa that is identified with Udgitha—-how 
or why this is done will be discussed below—and, therefore, 
refers to some imperceptible or conceptual object. Therefore, 
any idea of rendering service to or adoration of any concrete 
object, in whatever mode, does not arise. Thus Prapa Upasana 
cannot be considered as an act, not even as a mental act like in 
the case of some d^sfi ‘looking upon (a certain object (concrete 
or otherwise) as the Brahman)’. Prdna Upasana thus consists in 
one’s realising the existence and real nature of Praija, i.e. in 
one’s acquiring, or coming to have, the knowledge about it. 
When one acquires this knowledge, there does not occur any 
activity which is connected with the worship of Praija. This 
means that there does not occur even a mental activity, such as 
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dr?ti mentioned above. Praija Upasana, thus being mere jndna, 
cannot be called an activity—this is already clarified by Sankara 
in his Bh^ya on BS 1.1.4 (pp. 125-29). 

Let us now discuss the identification of Prapa with Udgitha. 
The seer of the BU, Suresvara interprets and discusses in his 
Vartika, considers the Udgitha in the sense of udgatf-kar 
man ‘the function performed by the Udgatr priest’; that 
means ‘singing aloud the third part (samabhaktivisesa) of the 
chanting of a Saman’. But let it not be supposed that the 
Udgitha Upasana would then mean this act of singing the 
Udgitha; it means holding an attitude, or realising, that the 
deity to whom this ritualistic singing is addressed is but Praija. 
Again, this Upasana, the BU clearly asserts, is not like the 
other Praija Upasana, viz. Vac Upasana, Caksus Upasana etc., 
since each of these latter brings about some impermanent result 
in the attainment of their deities such as Agni, Aditya etc. 
Pra^ia Upasana consists in knowing (which is the same as 
acquiring) the permanent nature of Praria—in other words, 
being one with Praija. This Praija, let it be remembered, is 
Sutra, Sutratman, Hira^iyagarbha, as pointed out earlier. This 
is the (so-called) most subtle and the first manifest form of the 
Brahman. Thus the (so-called) result of Praija Upasana smacks 
of some ritualistic concepts which the seer of the BU has yet to 
drop off (in the later portions of the Upanisad). We have already 
uSad*^ progress in the thought of the seer of this 

Brahnia„ical etymo- 
(“f «>™, following 

.ignia^: have any partionlar philosophical 

Butift'iSUrca”'”"'™ in the 

the ritnalMc 

of reciting a Saman as an art that the ritual 

discussion of the Atman ( Rrarentering into the 

end, he uses tL towards this 

demons, thereby showing Lw Pranf^ '’®tween the gods and the 
owing now Praija remains unaffected by evil 
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and base things (called dsura pdpinan) and is therefore superior 
to others, the pranas ‘organs’. [A short narrative which explains 
this superiority of Praipia occurs in BU 6.1—the Vartika thereon 
is given by us in Appendix.] Also, the seer considers the 
Udgitha Upasana (performance of the duty of the samagana by 
the Udgatr priest) as a means to attaining the utmost purity of 
freedom from dsura pdpman, i.e. to the worship of Praija and then 
identifies the Udgitha Upasana with the Prana Upasana, holding 
the means and the end as but one (sddhyasddhanayor abhedal.i). 

As against this, the seer of the CU, in CU 1.2, deals with 
the glorification of the the utterance AUM as the symbol of the 
Udgitha. He begins theUpanisad thus: 

W I 

N 

Here the seer emphasises the recitation of y4£/M, because he 
considered it to be the essence of all chanting of Samans. He 
states (1.2-3): 

wtTPit tk: I amt \ arrmtcreni) i 
\ (^) 

and then elaborates this idea in detail, and comes to the 
conclusion: 

dHtiP TdT ^ # ’aiTPTTTt I (*;) 

This shows how the recitation of AUM makes the reciter 
dptakdma, i.e. it fulfils every of his desires and renders him 
desireless. 

The above is only a brief statement about the Udgitha Upa¬ 
sana as discussed in the CU. It is, nevertheless, sufficient to 
show that it is mainly connected with the ritual or with such 
results as are temporary/short-lived. We have already noted 
above that the CU holds the rc and the Saman as very intimately 
connected and, therefore, the singer of a Saman. the CU tells us 
at 1.7.7-8, obtains this world and the one beyond and the desires 
cherished by gods; thus it reads: 
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ijrt+rwiiwiH'ira' \ (vs) 

3l«n%#5r ^ 5jt^)RTTiW*TrtH ♦Cj^^+lHiiSr cTPRTf 

(^ ^ «»>l'Hm»(UIFj>RT I.) 


Just here, we should observe that the BU does not state such 
results as those which follow the worship of Udgitha. 

Also it may be noted that BS 3.3.42 is held to point to the 
non-obligatory performance of the Udgltha Upasana mentioned 
at CU 1.1.3, 7-8, 10 and CU 1.3.1 as indicative of its being 
connected with ritual activity (karmangd). Even Sankara has 
observed under BS 3.3.38 that the instruction about the Udgltha 
in the CU pertains to the performance of Jyotistoma sacrifice 
and asserts that in the BU there is nothing of the kind. Read: 



*1^ I 


It may not be held, however, that the seer of the CU was 
S Brahman 

which ai in rcaUty ™kcn'of « 

thus: belonging to the Brahman; 


? h Ijhiin ftaian'H^t nTOHUinumHK ^ I 


Notes 

■For Prana aa Ore Udgitf prieao read BU 3.1.5: 

aatni nn:« 


'“^FPendix. 

BSB 3.3.6 Cp. 752) thus: ^ Vacaspati in his Bhamati i 
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I wtti'rt ^ f% I ^|H Wl g S T c^fajiH4HH’ 

*See below the citation from CU. 

^See in Appendix translation of BUBV 5.15. 

®BU ch. 5 discusses various Upasanas of abrahman. We defer 
comparing these with the Udgitha Upasana to some later 
occcasion. 

X x x X 

There are three small Brahmanas of the BU, viz. 3.1; 5.13 
(=BUBV 15) and 6.1, which have some intimate relation to the 
Udgitha Brahmana and deserve to be considered together with 
the latter. Yet, we have, at this stage of our work, kept from 
discussing them for the following three reasons: 

(i) BU 3.1 has reference to reasoning (Tarka/Upapatti) which 
permeates through the 3rd and the 4th chapters of the BU and, 
therefore, it would be proper, we think, to examine Suresvara’s 
views on the use of reasoning when we shall have covered some 
longer portions from these two chapters. (Let it be noted here 
that BUBV 3.1 contains only 59 verses and does not raise 
intricate problems about reasoning.) 

(ii) BU 5.13 occurs among Brahmanas which carry on the 
discussion on minor Upasanas and therefore, together with 
those Brahmaijas, presents the basis for a fuller discussion on 
Upasanas and forms a part of it. (Consequently we do not 
hold that our discussion on Upasana, which occurs here 
earlier, has touched other varied aspects of Upasana.) 

(iii) BU6.1 also forms greater unity of meanings with the 
remaining Brahmanas of the 6th chapter. Further, it does not 
offer much help in understanding the Udgitha Upasana. We 
have, therefore, presented the translations (together with 
annotation) of the Vartika on these three Brahmanas in the 
form of Appendix. 

Unlike in our earlier instalments of translation of Suresvara’s 
Vartika, we give here a conspectus of the contents of the Vartika 
on this Brahmaija, because of the rather longish treatment of 
the topic in it. 
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Yet, before giving a conspectus, we should briefly introduce 

the two narratives in the Udgitha Brahmana: (i) about the fight 
between the gods and the demons,^ and (ii) about Brahmadatta s 
announcing on oath the excellence of Praija. 

(i) 


The. fight of the gods and the demons for superiority 

The gods and the demons, who were both offsprings of Praja- 
pati, rivalled with each other for superiority. The gods used to 
perform only those duties which were prescribed by scriptures, 
whereas the demons performed only those acts which occurred 
to them naturally. As a consequence of this, the gods became 
weaker than the demons. The gods then thought as to how they 
could overcome the demons. They felt that they could do so by 
securing some Udgatr priest to sing the Udgitha (part of a 
Saman). They requested Speech to be their Udgatr and it grati¬ 
fied their request. The demons noticed that the gods were thus 
gaining strength and, thereby, superiority; therefore, they 
attacked Speech with natural desires (sins). Then Speech could 
not perform the Udgatr’s duty effectively. The gods now turned 
for help to other organs, viz. the Breath, Eye, Ear and manas. But 
, the demons foiled their efforts by attacking these organs in the 
wITphTh' the gods turned for help to Prana 

Te performed for 

p2rS,' remains! by Z. 

raija thus proved itself as the essence of all organs or rather 

">=■" »“■ It pZi Z 

saiy for overcoming Death^TW ' I ^^sO'the strength neces- 
the deity of theSes. Ptaoa is known to be 

Ihl^'uSrft^'Sg tluty of 

which for bringing reward to the gods X XT’ 
remaining nine for itself. Thisis whvX and the 

by the Udga:, i, beaeboial bott, ,o Ut/aacri^fa^Stu^r 


Introduction 


XXlll 


(ii) 


Bralimadatta's declaration on oath 

This is a very brief narrative—rather, it speaks of just one 
moment when Brahmadatta declared the prominence of Praija. 

“Brahmadatta, son of Cikitana, who was a priest at some 
Soma-sacrifice,® was drinking Soma. While he did so, he said on 
oath that. Soma would have his head cut off if he held some¬ 
one else than Prana was superintending over vac while it sang 
theUdgitha part of the Saraan.” 

This narrative implies that he spoke the truth. 

(We do not develop the BU narrative as Suresvara has done 
it in the Vartika.) 

Now we can present the conspectus. 

As usual Suresvara (of course, following Sankara’s method in 
the Bhasya) points out the connection between the earlier 
Brahmana (Asva and AsvaraedhaBrahmaija) and this Brahmapa 
(verses 1-9). Then, with a brief introductory statement of the 
purport of the allegory about the fight between the gods and the 
demons (verses 10-12), he proceeds to explain the 1st section 
(1.3.1) of the Brahmana (verses 13-126) in order to show how the 
allegory brings out the importance of the worship of Prana. First, 

he makes somewhat general observations about the worship of 

Prapa as a means to attaining the knowledge of the nature of 
nnd thereby oneness with Prapa (verses 13-33). Then follow 
the statement of a doubt if the allegory conveys the superiority of 
jiidna to everything else and the refutation of the doubt (verses 
34-40). A doubt is expressed about Prana as deserving worship 
on the ground that it lacks purity and other qualities and thxs is 
answered away (verses 41-48). A short exposition on the reality 
in respect of purity etc. in Praoa (equated to the Brahman), even 
if falsity in things is inexplicable (verses 49-65). An objection is 
raised about the proposition that the Brahman exists and the 
so-called knowledge about it is merely ‘seeing it in the names 
etc ’ It is pointed out how this is not so (verses 66-68). Another 
argument of the opponent: The Ved^ta texts are no proof to 
show the existence of the Brahman since they lack the injunctive 
force. This is refuted (verses 69-77). There is then a discussion 
about the Brahman as the meaning conveyed by word(s) and/or 
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sentence(s) (verses 78-83). It is pointed out, at this juncture, 
that sentences such as tat tvam asi are authoritative m the same 

way as the prohibitive rules in the ^ruti—even if these do not 

have the injunctive force. They are svarthapara and do not have 
to be parartlia (being subordinate to another rule). Two types 
of eligibility, viz. pertaining to or required for jmna and karman, 
are discussed (verses 85-111) before making a restatement of 
the meaning of the allegory (verses 112-23) and a brief state¬ 
ment about the purpose of the gods’ addressing Speech and 
others (verses 124-126). Now Suresvara proceeds to explain the 
2nd section, pointing out how Speech was employed in the 
Udgatr’s function and was affected Ijy the demoniac sin (verses 
127-153). Sections 3rd to 6th, being similar in contents, are 
briefly explained—they refer to the sense of smell, eye and ear 
which are employed in the function of the Udgatr, when demo¬ 
niac sins affect them (verses 154-163). In the explanation of 
the 7th section is pointed out how the gods requested the mukhya 
prana ‘vital force’ (as non-distinct from Prana, the vital force) 
to perform the function of the Udgatr and how it overcame the 
demons, leading the gods to victory (verses 164-193). There are 
then, a brief statement of the contents of sections 8th to 16th 

(verses 194-197); the explanation of the 8th section (verses 198- 

208), and of the 9th section where Prana is described as Dur and 
is possessed of its qtmlities (verses 209-227). Now follows the 
explanation of sections 11th to 16th, pointing out how vac and 

others attained the nature of their respective deities,, Agni and 
others (verees 228-236). It is then shown how the mw/t/iyo prana 
sang for his own reward, food etc.-this explains the 17th 

sec ion (ve^es 237-245). In the explanation of the 18 th section, 

us pointed out that Praija distributes food etc. to the deities of 
prams, of smell and others (verses 246-252) and how 

(verses 253-280). Then the sentence in the gruti evam ha 4 is 

exiflained (verses 281-289). In the explanatir of L i9th 

on, m^a is shown as sama 
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(verses 301-316). Exposition of the 23rd section shows how 
Prapa is the Udgitha (verses 317-320). There is in the 24th, 
section the explanation of (yet) another narrative, that of 
Brahmadatta, which points out that Praria, aided by vac, is the 
Udgitha (verses 321-332). It is then shown in the 25th section 
how the worship-deserving Praiiia is characterised by its own 
excellence (verses 333-339). In the explanation of the 26th and 
27th sections is brought out the distinction between the internal 
and external excellences of Praria (verses 340-344). In the 28th 
section, there is occasion for explaining the meaning of Abhya- 
rohajapa, Mantrawise (verses 345-364). Keeping in mind the 
division of the rewards of the Udgana, the Upanisad speaks 
about the reward for the Udgatr’s singing of some (i.e. three) of 
Pavamana Stotras for himself (verses 365-368). It is now pointed 
out that attainment to divinity is possible without the recitation 
of Abhyaroha and also the accompanying ritual (verse 369-377). 
Some words about the reward for jilanakarmasaniuccaya (verses 
378-383), and the reward, received by the sacrificer and the 
Udgatr priest together (verses 384-389). 

Having presented this conspectus of BUBV 1.3, we have to 
make a small observation. In this portion of the Vartika, we 
notice only one instance of Suresvara’s treatment of some 
udgrantha topic at BUBV 1.3.252 ff. and similarly only one 
instance of the presentation of his own interpretation of original 
Upanisadic passage in full, beside that of Sankara, at BUBV 
1.3.261-263. In conclusion it can be said that BUBV 1.3 presents 
a clear and lucid exposition of Sankara’s Bhasya on BU 1.3. 

Notes 

^One can compare this narrative with that in CU l,2i Kau^ltaky- 
pmisad 3.3; Jaimm!yopani?ad 1.60; 2.10-11. 

^Brahmadatta, son of Cikit^a, was also known as Dalbhya. 
His association with samagdno is often mentioned in Br^raatias 
and Upani§ads;e.g. JaiminiyaBrdhmam l.^^^^,Jaiminlyopmisad 
1.38. 

x X X X 

While concluding this introduction to our translation of the 
Udgitha Brahmapa in the BUBV, we would like to make some 
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observations about Suresvara’s diction because, at times, his 
writing becomes somewhat obscure. 

In verse 1.3.73, to begin with, he uses the word tathdrthatali 
which is cryptic for tothaftliovottvatali and this latter stands for 
yathabhutarthavattvatalj. Also, in just the next verse (i.e. 1.3.74), 
he uses the word tathdrthata and there it ineairs pramdijatd. In 
both the cases, one has to remember not merely the context but 
also has to make an effort to trace Suresvara’s thought (this is 
neyata). 

Also, in verse 1.3.81, he uses the word////g’fl: and one has to 
struggle to find out that he thereby means lingalifigiparamaria 
‘inference’. This kind of shortening of more commonly used 
words is noticed in his use of md for pramd (verse 1.3.59), mdna 
for pra/Hopa (verse 1.3.41) and arm for j!7ran« (verse 1.3.148 and 
many more) and kramabhafiga for pdthakramabhanga (verse 
1.3.210). 


Added to these are his use of ‘double Samdhi’ in yatopdsd for 
yata!} tipdsd (verse 1.3.40) and devdpi for devdlji api(yevse 1.3.374); 
use of words in not-commonly-met-with sense as, for example, of 
ka/adj for Kala and others (verse 1.3.107) and for beginning of 
kdla ‘time’(verse 1.3.311); and the verb root f/i in the sense‘to 


act (y®rse 1.3.271) and its cognate fhd (in bhuteha) in the sense 
activity . So also, all of a sudden, one comes across the use of a 
verb in its purely physical (and not usual) sense as in parik^amdtjdl} 
where the root f/rj with par; conveys the sense ‘to see around’ and 
not ‘to examine’ (verse 1.3.169). Again, Sure§vara is seen to use 
past passive participles m the sense of past active participles, as 
‘“*^®5®"seof vydprtavatl or vydpdravatt 
^ 1.3,279) 

we defer discussion 


B^LHADARArsIYKOPANISAD- 
BHASYA-VARTIKA 
BUBV 1.3 
Udgltha Brditmam 


f ^Hd<:d®rT II 

^ U n U 

[In these verses Suresvara, following Sankara’s Bhasya, points 
to the connection between the preceding portion of the BU and 
this Brahmana.] 

Everywhere in this Vedic lore is heard (that) the result of 
the (various ritual) activities, joint with the instruction 
imparted by the scriptures as also (that which results) from 
knowledge'’, is becoming (one with) Mrtyu*. [1] 

This verse aims at pointing out the distinction between the 
Udgitha Upasanaand every other Upasana, as understood m this 
BrMimaua. Though mrtyubhava is said to be the 
the other Upasanas, it is not absolute liberation. This is the ^ret 
point of distinction between the Udgitha Upasana^ other 
Upasanas. NKJL says: The Brahman is called th^ UdSitha be¬ 
cause it refers to meditation on, or pondering over, the nature 
of Praija (=Brahman) and not to any ritual. 

acceptance of 

But, there scents «»Upasana is .Mstinetfrom 
^IvTjnSmm^ionld'inthefi^^ instruction 

"'^rffno'&Z.See InhoductiontoSnreivWs Knrtttn 
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on A§va- and Asvamedlia Brahmaiia (Delhi: Motilal Banarsidass, 
1990), pp. xv-xvii; and the next verse. 

^ II ^ II 


ThatMftyu, by resorting to which there results cessation 
of bodily limitations, is mentioned here^ by the word 
mrtyu^ which has been the result®. [2] 


^In the word Sdliyatmika, atman means'hody\ ct. 1.1.4; 144; 
213; 223. 

®This is a reference to BUBV 1.2 (cf. Introduction to Surei- 
vara's Vartika onASvor and Aivamedha Brahmaifa, pp. xvii-xviii) 
and also mrtyvatmabhava in BUB. 

®Namely, the result of ritual activity performed after knowing 
its true nature as worship of Prapa, the inner self. 

■♦■4»ihw<I'J|| II ^ II 


As to the statement of the result of the Asvamedha, it is 
for effecting the indication of the various knowledges of 
(different) activities (i.e. worships); it is not for (under¬ 
standing the result of) the Asvamedha (only). 


Upasanas other than the Asvamedha 
*«. Ihat k to say: ttoy do not oBect Mumprapti. 


T» T ltWl<ia<4mTt ^ U V n 


(Of.hot..wo>,ly(«t cootaCwXtlS.* | 

^The first‘lesser’refers to such nnTT - - . 

Object telationehip cod the latter •leteS^ 
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than the worship of the knowledge of (the nature of) the 
Brahman. 

^Namely, activity and knowledge. 

^Such as raga,/oMa etc. These are defects of individuals; in 
other words, there is no purification (i.e. purging of the sins) of 
an individual’s citta. 

^ rW€)c{ I H U 11 

[An objection is being introduced:] 

Be it told as to whence there originate the activity and 
the knowledge which are overpowered by the demoniac 
sins ’’such as attachment etc. above (atiy- the desired 
end. [5] 

^That is, setting aside. This refers to pitplokaprapti; cf. CU 
5.10.4; BU 3.1.8; Jaiminiya Upani^adl.i.W, 

^cudai^ftssrtfk u ^ u 

That one obtains Mrtyu^ itself by means of activity joint 
with knowledge was declared on several occasions® by 
earlier ^ruti texts®. [6] 

®This Mrtyu is Praijadevata connected with various Upasanas; 
viz. the status of Hiratiyagarbha. 

®This refers to mptyiir asyatmd (cf. BUBV 1.2.225) etc., and 
other sentences connected with other (prescribed) Upasanas. 
®BU 1.2.7; \.2.9; Jaiminiya UpaniMd‘i.\2.5. 



Now here starts the later (portion of the) Sruti in order 
that one is able to obtain the knowledge that destroys the 
obstacle® to the rise of the knowledge of that (Sutratman), 
and that one obtains (the knowledge of) the deity of the 
Udgltha. [7] 
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iThetext of AnSS reads an^W 

read viglwapadhvasti...as shown ® textas\is is understood 
SP’s explanation. The first line in AnSS text as it 

as an instance of sapck$a scinidsd* 


[Now an objection is raised on the basis of BU 1.3.12: mrtyum 
atikranto dipyate.] 

But, since one hears that the result of (ritual) activity and 
Udgitha-jwa/Mi (joined together) is transcending^ Mrtyu*, 
therefore, obtaining Mrtyu (i.e. oneness with it) from them 
(viz. Udgitha-y«a«a and ritual activity) is not the reward of 
. the tAvo. 1^1 


^Cf. so 'gnir abhavat, (BU 1.3.12)... savdyur ahhavat etc. 
*That is to say: becoming one with Mftyu=Sutratman. 



[This is an answer to the preceding.] 

(This is) not (sol, because (one hears) from the Sruti^ that 
(the knowledge of) the result of that is oneness with the 
deities, Agni etc.* As for transcending Mptyu, (it consists 
in transcending) natural attachment (to bodily and other 
pleasures) (and) is (thus) a distinct reward. [9] 

*Sp cites: etasam devatandm eko bhavati (BU 1.2.7) andjo 

gnir abhavat (BU 1.3.12) etc. mentioned in note 1 on the preced¬ 
ing verse. 

*These are already mentioned in BUBV 1.2. 

frt: U 

[This verse states in brief thie purpose of the narrative.] 
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What (then) is that natural defect (lit. sin)? so also, 
whence does it come into existence? by whatwould there be 
keeping away from it possible? and how? — all this is 
discussed (in what follows.) 


gm qrrtVif’T u ‘I'l u 


In order to establish the things mentioned (thus)^, this 
Sruti passage, which is of the nature of a narrative, pro¬ 
ceeds to discuss (lit. examine or explain) (the nature of 
Pratia)2, beginning with (the words) dvaya ha. [1U 

’^This refers to the questions mentioned in the preceding verse. 
^Itisthe Udgithadevata, so-called in verse 7 above, the real 
nature of Pratia as pure, imaffectedby any attachment to worldly 
objects and pleasure. 


cTfrqsrtqfqin u nR II 

Verily, whosoever, entitled (to the Udgltlm worship)S 
wishes to get the status of Prajapati, attains it, having first 
ascertained that* by means of this Sruti* and then by Per¬ 
forming the worships (of Praija). I J 


ISP seems to refer this to the one who is entitled to perform 


Soma sacrifice. * 

*The nature of Pratia having the qualities like purity etc. 

13 " 

«For the word upasana we use ‘worship’, since BU, BUB and 
BUBV appear to use it in different places with different nuances 
which are covered by this word. We shall specify the exact 
nuance wherever desirable. Cf. Introduction. 


. Siiresyara's discussion on BU 1.3.1 begins hera and continues 
up to verse 126, touching various allied topics m passing. 
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The particle ha herc^ is used as indicative® of what happen¬ 
ed in the previous life of the present day Prajapati. [13] 

Suresvara refers to the changing cycle of Kalpas and, accord¬ 
ingly, even to the merger of Prajapati into the Brahman for be¬ 
ing bom again as Prajapati in every subsequent Kalpa. 

^The word atra is an adverb in locative sense and refers to the 
statement of the first line. 

®SP points out that particles do not express any meaning, they 
only indicate the same. This refers to the view mentioned.in 
Niriikta 1.4: namakhyatayos tu karmopasarityogadyotakd bhavanti. 

irsnm: srsnqf^: n 



Here is mentioned (as) the sacrificer Prajapati, with his 
future status^ in view, and not any other (sacrificer) who 
has (some other) purpose.® [14] 

^This is literally ‘modification or transformation of a human 
sacrificer into Prajapati (=Prana)’. 

An ordinary sacrificer who wishes to achieve results of ritual 
actions such as riches etc., but not the status of Prapa. Those 
results are only temporary! 

H ‘IK U 


xo jiiiwiiiiuiicu jierc. 



[15] 



sense of both the Srauta and 
smdrtaS ca sarvaprakdra ity 


er as wishes to know both 
the procedure of the per- 
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gmrqtB?sr u n 


[This explains tasyaivaprajapatel.i...(SUB p. 44).] 


Further, here are mentioned the very pra/wj (sense- 
organs)’-of that (sacrificer), produced as they are by his 
(ritual) activities and knowledge (in the earlier life or 
lives) as also from purity and impurity, as the off-springs 
of Prajapati, because there is an indication (of the same) 
from the statement of Speech and others-. [16] 


This verse explains the significance of the suffix which forms 
the word Prdjapatya from Prajapati. 

’For prdna in the sense of organs cf. BSB 2.4.1; 2.4.5 (and also 

in later verses of this Brahmapa). 

’‘They refer to BU 1.3.3ff. referring to Nose, Eye, Ear, mams 

etc. 


And therefore, because of the relation of the words dvayd 
ha..\o the worship of the Udgitha. the narrative (here) 
has begun with the purpose of explaining clearly the nature 
(lit. the meaning) of the object of worship. I J 

Both SP and NKL point out that the narrative has inherent 
connection with the worship of Udgitha. 


Therefore, there follows (lit. is put forth) an examination 

spe^h and o,Ke.. [,S, 


’This refers to BU 1.3.28: asato md sad gamaya....mrtyor md 
^ ^ Tti !<; recitation forms a part of the Udgiha wor- 

wz-^anigamaya. Thisrecixauwuxui v 

lip as will be clear later. 


If 
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Therefore, with a view to establishing the pre-eminence of 
Praijia by means of (the niethod of) Anvaya and Vyatireka^, 
the narrative has begun specifically with the censure* of the 
organ of speech and others. [19] 


*Read SP; sati praife vagadivyaparo ndnyathd. 

*This is a literal translation of ninda, but the word nindd indi¬ 
cates here rejection. 

stmPTt n 

The prdijtas (i.e. sense-organs) become possessed of the 
nature of gods and demons on account of the impressions 
of knowledge and activity which have resulted from (the 
teaching of) the scriptures and from their own nature, i.e. 
thus owing to the limiting adjimcts which are opposed^ (in 
nature to one another). [20] 

^Translation follows the edition of NKLandSP which read 
virUddhopadhi,..even though AnSS reads niruddhopddhi, obvious¬ 
ly it is a mis-reading. 


TO 11 

^IMI<0dt am fam tl u 


[Reference is made to kati devd yajnavalkya 
question put to Yajnavalkya, the seer of BU.] 


iti (BU 3.9.1), a 


^ ‘ it has distinct 

forms (which are) counted (in) thousand etc., so also (is 
Acre) the division^ of Speech and others, owing to the 

difference m their manifold (i.e. varied) capacity*. pi 

^The words ‘into different forms’ are to be supplied. 
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“This refers to the upddhh mentioned in the previous verse, 
Jdstriya and itara (^=svablidvika)jnanakarmatjl. 





Since the natural behaviour (lit. activity) of all beings is 
described (as) demoniac (and) any divine activity has to be 
performed with effort, therefore, the demons are elders 


[ 22 ] 


(lit. larger) in number. 


It is everyone’s experience that the demoniac activities out¬ 
number the divine activities, because it is in the nature of 
human beings to turn to the former, whereas the latter require 
special efforts. 

g +<.«l^'MHq'l-5^i: II II 

Here (i.e! in this section) the words vac ‘Speech’ and 
others are expressive of (their relevant) deities and they are 
not taken to have the specific organs (of their activity) as 
their object (as their primary meaning), on account of 
their perishability (lit. mortality). [23] 

Here (i.e. in this Brahmapa) only (attaining) oneness with 
the deity^ is accepted as the result of the knowledge of the 
divine and the activity directed towards the divine. Limita¬ 
tion in the form of the body etc.“ is not (so) accepted, 
because it is demoniac (in its origin)®. [24] 

This is one more argument for understanding </evatafrom the 

words vac and others. ^tt i -» 

®This refers to the sentences like so’gnirabhavat(BV 1.3.12 flf.) 

“The word ‘etc.’ refers to raga, lobha etc. 

“It is asangaja. 
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^<n^sf?nTrrjfT: u n 

Generally, the mind even of the elite is prone to violence. 
Therefore, the demons are larger^, in number and the gods, 
who originate from the (necessary) great effort (towards 
the activities prescribed by scripture), are smaller (lit. 
younger) in number. 

^Larger and smaller in translation contrast with each other. 
Cf. verse 22 above. 

[This explains lokesu nimittabhute^u...(SUB p. 45)] 


Since (the origin of this universe), beginning with the 
Brahman and ending with all that is steady, is effected from 
only (the practice of) merit and demerit, therefore^, the 
sons of Diti and the gods rivalled with one another. [26]- 

^Thisis explained by SP as svabliaviketarajnanava§ut. 


[Verses 27-29 are the explanation of verse 26 above.] 


What the gods wished to do was: ‘Let us raise Prajapati 
here (in the manifest universe) from his demoniac disposi¬ 
tions^ and lead this one to the levels® of the divine.’ | 


^Prajapati (Hiraijyagarbha) is conceived as the first sacrificer. 
nt IS regard, cf. BUBV 1.2.205-6. The word ad/iifcara literally 
activity enjoined on the sacrificer (Prajapati) 

is 7SS “ of wio- 
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(As against this), the decision of the sons of Diti was: Let 
us, who are possessed of various means such as kama, 
krodha etc., cut this one, viz. the sacrificer, (away) from 
his divine (dispositions) and bring him to the levels of the 
demons.’ [28] 



: U 


[This explains devdnam ca (BUB p. 45).] 

(Thus) the gods and the demons, who were possessed of the 
divine and the demoniac temperaments respectively (for) 
activities (which can be accomplished) with effort and 
without it (i.e. the effort^), rivalled mutually, owing the 
opposition (in respect of their ends.) [29] 

^This refers to men’s svdbhdvika karman', ci. svabhavaja 'va. 
verse 20 above. 


[This explaiis evarh kanlyastvdd abhibhuyamanafy (BUB p. 45).] 

Those gods, who were much (bhuyab) oppressed by the 
demoniac strength^' on account of the smallness (in their 
number), were without any support, (and) they did not find 
a shelter (i.e. protection). 

^Or alternatively, ‘who were oppressed by the greater strength 
of the demons...’ (read bhuyobalend). 

They (gods), not finding (lit. seeing) any shelter^ assembled 
together and talked among themselves—(in this con- 
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text) tie word fa«« (intte ‘ 

is expressive of the agreement (amongst tothus). Let 
(this) be done without a (moment s) thought I 


iQr alternatively, ‘happiness (in store for theniselves) . 
*This is parenthetical; the next verse is the gods speech. 





‘Let us, having conquered the demons who wish to conquer 
us, by resorting to the nature of the Udgatr^, overcome the 
demoniac state (that has befallen us) and attain the divine 
status.’ 


^This explains udglthena (BU 1.3.1), following BUB on it, viz. 
udglthakarmapadarthakartrsvarupdSrayet}a ‘resorting to the agent 
of the ritual called the Udgitha’ (BUB p. 46). This emphasises 
the superior mystic power of the Udgatr priest, who is (later on 
shown as) identical with Prapa. 



^ W U 


The attainment of the (nature of) the deity of the Udgitha 
becomes possible on account of the combination of the 
knowledge and the activity (i.e. performance of theUdgana). 
Here (i.e. in this regard), the recitation for elevation is the 
activity.^ But here (i.e. in what follows) is examined (only) 
knowledge®. [ 33 ] 

®Cf. verse 18 above. 

®It is the knowledge of the nature of Prana, the deity of the 
Udgitha. • ’ , 




[Verses 34-^ refute the supposition that the narrative dvaya 
ha .. .does not intend to be an exposition of knowledge.] 
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If (one were to say;) ‘This is not a discussion of know¬ 
ledge, for it is a eulogistic statement (Arthavada) about 
the remainder of the injunction."-’, (we say:)‘This could 
not be be so (understood), for there is an injunction (regard¬ 
ing the recitation) in (the sentence) evam veda' [34] 

^Injunction regarding recitation of the formula for elevation; 
this means: evam veda (=evam vidyat), itself being formally an 
injunction, cannot be a statement eulogistic or ancillary to any 
other injunction. The objection is to be understood thus: “Is 
this narrative to be considered as ancillary to Japavidhil or to 
tidgithavidhiV', as pointed out by NKL. 

(Then) if (one were to say:) ‘This is an ancillary to the 
performance (which is meant) in the injunction regarding 
the Udgitha, i.e. the recitation of the Udgitha, on 
account of its being heard (i.e. stated in the 5ruti) with 
reference to the injunction regarding the Udgitha’, (our 
answer is:) It is not reasonable (to say so), since the con¬ 
text is not of that (viz. the Udgitha); and also because the 
injunction regarding that is prescribed elsewhere.’ [35] 

According to NKL, the first alternative which is discussed in 
verse 34 was regarding Abhyarohajapa and the other regarding 
udgithavidhi, in verse 35. SP points out the purport of this objec¬ 
tion thus: The statement </vay5 ha...is made in the nearness of 
the prescription of the activity of the Udgatf which is the prin¬ 
cipal action and therefore dvaya ha...does not form a part of the 
exposition of knowledge. 

(And) because there is here the context of knowledge, the 
Udgitha is not prescribed here. Yet (ca) the recitation (for 
elevation), not being compulsory, it has to be enjoined for 
one who knows^. 
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nXo^ Zirententk such a knowcr. This implies ftat. mu 
?She «citation, one may have kuowu the nature ot Prana. 

“One who knows the purpose of the Udgitha Upasana.’ 


Also because here is heard knowledge as yielding abun¬ 
dant fruit, therefore, in the statement it is 

intended to prescribe knowledge owing to its having (an 
excellent) result^ [37] 

The prescription for knowledge means prescription of the 
Upasana of the Udgitha. 

^The variant noted in SP in the AnSS tasmdt tatphalavattvat 
is better and therefore it is followed in the translation. 


f^ul^di’Sr U 



And it is intended here to state the Upasana of Prapa as 
there is the statement about purity and impurity (regard¬ 
ing Prapa and others). If, by the censure of Speech and 
others, the worship of the principal Prapa . [; 

was not sought to be prescribed, then (the question is:) 
‘What is the res^t of the censure of that (Speech)? and of 
the praise of Prapa^?’ Therefore, in this context®, we infer 
the injunction (regarding knowledge) from Arthavada® 
•the statement of (its) ancillary,’ the cause of (or reason 
for) inference. ^ r 


Tte argument uses the method of Anvaya and Vyatireka. 
ihe word ana means Prapa. 

. ^he 'Noidprakaratfe is to be supplied after atra. 

Namely, ydgddininda. 
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u Vo \\ 

Since^ tlie result of the XJpasana is heard (to be one’s) 
coming to obtain the nature of Prana, therefore, it should 
be understood (lit. seen) that (in this context of the narra¬ 
tive) the worship of Prapa is sought to be prescribed. [40] 

^SP points out that there is double Saihdhi inyatopasaphalatn 
which is equal to yata updsaphalam; this indicates the archaic 
tendency in Suresvara’s composition. 

Verses 41-48 refute the supposition that Praria, the object of an 
XJpasana is 'possessed of properties like purity etc.' (like any other 
object)—this implies opposition to the idea of nirguija Brahman. 

g HK I ^ q q - a^l U V<1 II 

[This explains bhavatu nama prdnasyopdsanam (BUB p.47).] 

(One might oppose thus:) ‘Granted that the worship of 
Prana is (understood here) on the basis of the supporting 
reason (which is) well adduced (lit. stated) above, yet (in 
the case of Prapa) being possessed of excellence such as 
purity etc.^ does not follow from the authoritative means 
(adopted by you)®.’ [41] 

®Cf. verse 38 above. 

®The word mana in the last part of the verse stands for sukta 
which is mentioned in the earlier half; it refers to the Sabdapra- 
mdtja, i.e. Sruti. 



(The answer to this is:) ‘Let it be (understood in the case) 
of Prapa that there is excellence also (as stated in the 
Sruti), since its worship (is understood); andalso because. 
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of both^ the authoritativeness (of the ^ruti) is 
in respect of ’ vp-e ri e in the injunction regard- 

desired (i.e. accepted) hf« O-e. in in j 

ing the worship of Udgitha). 

This argument is based on de,atadhika,am»ySya (BS 1.3.26- 
means upSsanS and prSdmievolasW*'. A 

ve^viz -yLho havUSm bhoga allmryam ca pmanmlaj 

plu,laprailSm,mllyelal paiicakwb ngrahMIkamlr ‘I'm 

argument. 

[This explains ja syat (BUB p. 47) in answer to the objection 
syat Srutatvat.] 

(A counter argument is:) One might say: ‘From purity 
etc. is understood only the praiseworthiness of this 
(Prana), since it is subsidiary to the injunction regarding 
the Upasana. Therefore, let it (viz. the statement of purity 
etc.) be understood as Arthavada.’ [43] 

srwrf^^sftTOSFift itoucaiuiw u 


(We answer:) ‘Since the relation of Prapa (to excellence 
etc.) is understood as authoritative, ^then tell us) resorting 
to which strength^ (you understand) the statement of 
purity etc. as Arthavada.’ [44] 

^It means ‘strong proof’. 

irwidHtwii u vst u 

‘Indeed we do not know (lit. see or find) here (in 
Sastric dealings) any eye^, leaving aside the means of 
knowing (viz. the Sruti) for purposes of deciding what is 
to be proven and what the means of proving it, whereby 
this one® could be considered as false.’ [45 
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^Ttat is to say: the means of knowing. 

Ht means ‘the ^ruti which we have adduced as a proof of 
knowing that Praija is possessed of excellence etc.’ 


H q lqirMc(^d : II 




Since the qualities such as (ever) abiding in the mouth' 
do not belong to anyone else (than Praija) in the same 
way as (the character of) fire in a woman, because that 
(matter) is established, (in its true nature) by direct 
perception; therefore, Pra^ia is (established as) possessed 
of purity etc. [46] 


'This is the force of the suffix ya added to dsan. 


3T«inaf4qqi ^ § W 3TnnT?rt ’TcH: II 

f W%T II Vv9 II 


By (what reason then) can these, viz. purity etc., as quali¬ 
ties of Prana, though not the object of the eyes etc. (and) 
known from Agama, be false, when there is no opposition 
to the (authoritative) means (viz. ^ruti)? [47] 


«T II Ye; || 


Like the ears etc., the various other means of knowing 
(also) have their own special objects of knowledge. (Conse¬ 
quently), there is nothing else than (one s own) experience 
which serves as a means of knowing which can reveal the 
object to be known'. 

^tmmeyaprathane of AnSS edition (also SP agrees) is read in 
the NKL as tanmeyagrathape. NKL paraphrases it as maname- 
yasambandhe (which is visayavi^ayisambandhe, following the 
note by the editor of NKL). Translation follows SP. 

Verses 49-65 explain that, since falsity is difficult to explain, 
purity etc. of Prapa are not false. 
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H vs, U 

(A questions is asked:) ‘Whether the nature of falsity of 
the existential entity, viz. Prana, would be in addition to 
(i.e. besides or apart from) the ultimate reality, or as non- 
distinct from that reality.’ (The answer is:) ‘Thus also, it 
cannot be explained.’ [49] 

The qualities attributed to Prana, viiz. purity etc. are disputed. 
There are two alternatives posited: (i) Prana is distinct from the 
ultimate reality; and (ii) Praija is not distinct from it. 


Ifit has distinction from the ultimate reality, then (this) 
other^ has its proof (i.e. gets established) by its own 
strength.** What would (then) be ‘being false object’ ? [50] 

This answers away the first alternative. . 

’^Namely, Praija which is posited as false. 

**This falsity has to be declared as self-established, for there is 
not seen any connection of it whatever with either the Reality 
or a non-existent. 


U it*! U 

^ agaiiKt this, no thing which has the nature of the ulti- 

49^»r''“ ^'™4tive mentioned in verse 

faj^at/ek sad advaitam ity arthab. ^ bhedapaksanu- 
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This division of the true and the false is in respect of that 
thing which is of the nature of what is partless (and) it 
(VIZ. the division) arises from the cause, viz. ignorance, 
regarding (the nature of) the inner self. On. knowing (the 
nature of) that^ (viz. the inner self), there occurs the des- 
truction of that (viz, ignorance). 1^52] 

This verse is an answer to thepossiblb objection: Even the 
Siddhantin holds the division of the universe into true and 
false; (cf. satyanrte niithtlmlkrtya...vyavahdralj in Sankara’s 
BSB (adhyasabhasya).) 

^The first tat ‘that’ refers to the pratyak and. the second to 
ignorance about its nature. 

This explains the efiect of the knowledge of the real absence 
of division into true and false. 

arPTtspT nfr: II || 

(The Self) which has mounted on the plank in the form of 
its own appearance^ in the states resulting from the igno¬ 
rance of itself (sva) is not connected with them, even while 
existing in them, and has (later) become identical with 
Isvara and others.® 

This is an explanation of tadbodhdt eva taddhatib in the 
preceding verse. 

^This refers to Suresvara’s theory of Abhasa ‘appearance’. 
®The word ‘etc.’ stands for sak?in, karaiia, antarydmin (SP); 
cf. avidydkrtanamarupopddhyanurodhlsvaro bhavati (BSB 2 . 1 . 14 ). 
In other words, the expressions Isvara etc. also are owing to the 
ignorance about the Reality. 

II 11 
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Since ignorance about that (ultimate reality) and the entire 
world which, having the nature of that.(Isvara), has arisen 
from that, therefore, having restated that, indeed, has 
the Sruti clearly said ‘atma ...eva’^ [54] 

This verse points to an authoritative ^ruti in support of the 
argument in the preceding verse, viz. sesvaram jagad avidyam. 
^This should refer to dtmety evopdslta.... 

Even‘ in later portion®, we shall explain with cogent argu¬ 
ments (and) in such a way as shows that all the means of 
knowing can be said to have only the oneness of the Atman 
as the object of knowing®, [55J 

^The word op/ ‘even’ refers to what is said in SV. 

®The word udarke refers to the discussion of vyakrtu accord¬ 
ing to SP and avyakfta according to the editor of NKL! 

CfNKL. dvaitasya mithyatve pratyaksdder analambanasya-' 
(the editor explains: analambanasya &s vastvavisaya- 


r*taMFcfJt5JTlTlTqf^iatT u 

pssHaSSe 

There cannot, therefore, be anythinn eke thL 

.hecauset (Of the knowledge) toSltS^. '‘“ “5 

uniqueness of the >atowmgtl 

raise an objection: ‘Sin^ the Srnt- objector won 

of the Reality is fate there is 
uniqueness.’ It explains the cause 
ledge. This has a basis in verse 50 


/ 
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^This refers to reasoning (jndpaka). 

®This refers to the so-called productive cause {kdraka). 

f^lilw H u' 5t'3 u 

(One would then ask:) ‘In this case*-, both of them® are not 
noticed (to exist); why is it then said to be false? (The answer 
is:) Knowledge (is said to) have occurred when the object 
of knowledge is obtained;® whatever is knowledge canriot 
be false.’ 

®The word iha stands for srutijanya-aikdtmya-jndna. ■ ^ 

®This means‘there is no karanadosa &nd no svarupadosa'; cf. 
note on the preceding verse. 

®This obtaining is in reality the becoming one of the so-called 
knower and the so-called object of his knowing; cf. SPimiVer 
<xikyabodliasya meye parmnarthasatye pavyavasanat. 

\aviparUdrthapratipattel.i...(^^SB p. 47) is explained.] 

Therefore, bliss is certainly® obtained from the knowledge 
of the (Real) object which is not otherwise (grasped). 
However, no purpose is known (lit. seen) in this world for 
(the Real) object being known as otherwise.® [58] 

®lt seems from SP that the verse read ns...cchreyo avapyate 
(withoutthe Samdhi of o and n; but only without any purpose! 
hi ‘certainly’ makes it quite emphatic. Read p: samyagbodha- 
dhind sreyovdptir iti sthdipddau prasiddham iti vaktuin Insabdah, 
visamdhipatlws tv aphalatvdd iipeksitali. 

®Earlier it was pointed out that the purpose of the knowledge 
of the Real as it is securing liberation. There is however no 
purpose served by understanding it otherwise. Read in this 
context BUB (p. 47): yo hy aviparltam artham pratipadyate loke 
sa i?(amprdpnoty anisfad vd nivartate,na viparltdrthapratipattyd. 
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Since valid knowledge^ depends only on (the ^owle „ 
of) the (Real) object itself and not dependent (lit. resting) 
on what is produced from the ignorance about it, there¬ 
fore, when there is destruction of the ignorance of that, 
there follows the destruction of what is produced from 
(that) ignorance. 


The argument in this verse is based on the acceptance even by 
the Siddhantin that knowledge arising from words is vipartta 
‘false’, for it has for it an object’ that is connected with (i.e. 
affected by) upadhis and that which is not directly experienced 
by one. Cf. SP: asamsfstdparoksarit vastv ekain evddvitiycuh 
yatsdksyad ityddisnitelt... 
hnd=prama. 

^It.refers to vastu ‘Real object’. Here we feel the cryptic or terse 
way of Suresvara’s writing: vastunis{hd=vastu{ydtharthya)- 
ni?thd. In tadajmm...tat refers only to vastu. 


c\ > ' 

This being the situation, the means of kuowledge would 
not in any way give rise to the knowledge of twofold nature 
(viz. both real and unreal)^. Only thus there would be the 
character of the knowledge as informing about the object 
as it is. [60] 

^This is to say: the word is used in the sense ‘this is right and 
this is not right’. Cf. SP: samvidekarase indnapravfttifjL, 

H fgm irt: u w • 


Among the various notions of I^vara and others, the inner 
self stands imifoimi (i.e. not variously understood), since 
an object of knowledge would not be that about which 
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there arises false knowledge, unless there is some one 
Reality (to prove that as false). [61] 


So far, i.e. from verse 58 up to this verse, Suresvara refuted 
the falsity in respect of the purity of the Atman as understood 
or implied by the opponent of Vedanta. Now, this verse aims to 
point out how the Siddhanta differs from Sunyavada. 

^That is to say; various notions cannot be formed about it. 


U U 



[Suresvara now states in verses 62-65 a second (i.e. an alterna¬ 
tive) meaning of the word prakarai,ia (BUB p. 47): ndviparitdrtha 
...in respect of the falsity associated with Praija by an oppo¬ 
nent. The second line of verse 63 explains na pratiinavad...(&\yB 
p. 48).] 

‘Whatever is obtained from the knowledge of the means of 
knowing (viz. the ^ruti)^ cannot be false on account of its 
being known (from the §ruti), because scriptures would be 
(considered as) conveying some undesirable information, if 
it informed (about the purity of the Atman) as false.’ [62] 
(It might be argued:) ‘We have already known that the 
name (etc.) is the Brahman.’ (We reply:) ‘No, because of the 
knowledge of the distinction (between the two). This 
knowledge, viz. (it is) Brahman, (which arises) when a 
name (etc.) is known, is like (that) when (the true nature 
of) an image^ (is known).’ 

^This is in consonance with the Siddhanta position that 
the knowledge of the Atman is obtained by only one means, viz. 
Sruti. 

*This is explained fully in the following verse. 
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•As (in common life) they entertain the notion of Visiju in 
what is in reality a stone, even though the distinction bet¬ 
ween the two is known, so it is enjoined (in the Sruti to 
entertain that) a name is to be taken as the Brahman.’ [64] 

Indeed, one who has not known the true nature of a rope 
sees (the rope) with the notion of a serpent. As against this 
(/«)> since it is not (i.e. one does not do) so, this (your) 
say is incorrect {asat). [65] 


I) 

[Verses 66-68 state and refute the object that the Brahman 
does not exist and yet is seen in name etc.] 


If it is held: ‘There does not at all exist an entity (called) 
the Brahman, it is merely seeing (something as the 
Brahman). ^ (We reply:) ‘Not so, because in respect of a 
jrc^ etc., which are existent (things) indeed, there is seeing 
connected only with what are existents.^ [66] 

^The opponent implies similarity between namni brahma- 
dmi and rajjvam sarpadrsti where (in the pairs) are involved one 
real and another non-existent. 

*Cf. CU 1.6.1: iyam evarg agnilj sama. 

- rsddisu satsu satam prthivyadindm dropadarSandn nama- 
avap/ jaty m sato brahmapo drstir aropmflyety art/za/j. Also 

6 13 ^TTT 0 passages (CU 6.2.1; Katha U 

) w*^‘ch declare the reality of the Brahman, and 
to the discussion on this point in SV. 

’fw IWT ^ ,, 

‘SinMwhat is metaphorically conceived is dependent on 
what IS primarily (intended), therefore, the me^apToriilly 
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conceived Brahman is like the metaphorically conceived 
fire which (fire) has necessarily pre-existed (the man).^ [67] 

^This point is clarified in BUB (p. 49-50); pancagnyadisu cag- 
nitvader gauijatvdn mukliyagnyadisadbhavavan namddisa brahma- 
tvasya gaupatvan mukhyabrahmasadbhavopapattUi kriyarthaiS 
cdvisesdd vidyarthanam. This is an instance of gattpamukltyddbi- 
karapanyaya (Mimaihsa Sutra 3.2.1.1). The commentary cites the 
known example of metaphorical speech agnUi manavakab whose 
truth depends on the existence of a real fire already known or 
seen by a speaker. 





‘And there is not known (lit. seen) in the world any know- 


variance’*. 



[ 68 ] 





lorce' ana us rciuianvyi^-j 
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marked by (or,'does not refer to) some object(s) to be 
achieved by some action.’ 

SP points out that the objection in the above is raised by one 
who is not aware of the portion of the SV (viz. 672ff.) pertaining 
to his argument: The instruction regarding the knowledge of 
the Brahman is not authoritative scripture owing to the lack of 
injunctive force in it. 


trarn va® it 

As the (ritual) activity such as Jyotistoma etc. which has 
the means specified (in the scripture) and consists in parts 
with their order (enjoined) in some way^ and also has 
some particular reward, [70] 

is not the object of (any) other means of knowing and is 
too^ only from the Vedic sentence, so also here (in 
e^ anta) the (existential) entity (which is described as) 

vn and so on" becomes known from the statement (in 
theSruti). ^ 

^Literally it means ‘such and such’.. 

(BU2 5^9) ^’’^hmapurvam anaparam anantaram abahyam. 




the knowledge »Wch on our part 

, beset With any doubt. otherwise (than right) or^ 

gaSdrom^e^VeJc^VedS^^^ 
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:: II 


f%5 *TRllMdWk«T II \9^ II 

If (it is said by the opponent:) ‘It is not proper (to hold a 
jmnapamvakya as an injunction) since there is absence of 
(any) effect to be produced.’, (the Vedantin enswers:) ‘This 
is not so, because the knowledge (which arises) from the 
statement (of the Sruti) has for its object (that which has 
that nature)^. Since the thing conveyed by the impulse® 
here® is a thing to be produced (in future), it does not at all 
have the nature of that kind (of the thing).’ Yet (the 
Vedantin answers:) ‘That (nature of) the thing conveyed 
by the (so-called or formal) impulse is the nature of the 
thing as it is^, because it is conveyed by the authoritative 
means (viz. the ^ruti)’. [73] 

The argument concerns and answers an alternative question 
regarding the nature of the thing conveyed by an injunction. 

hatharthatak is for tatharthavattvatafj —an instance of Sures- 
vara’s cryptic style, or rather, use of unusual forms in place of 
the right/precise ones; it stands for yathabhfitarthavctttvatak. 
®This means ‘the force behind any injunction . 
Hha=karmakande —SP and NKL. 


"•The Brahman, as it is or in its.true nature, is made known by 
the so-called injunction, or alternatively, any matter conveyed 
by any injunction. The injunction is understood here as ajndta 


rthajmpaka. 


fw: II '9'*^ H 



[ 74 ] 


means of knowing. 
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The argument pertains to what makes the impulse in the Sruti 
about jiiana authoritative. 

Hathartlmta=pramai)atd (SP), prdmaijyam (NKL). 
^taddhisaijd=tasydli {iruteff Janitd) biiddhUj, 

spiflrtrjwrt^: n vast u 

In the case of Iiim who understands the authoritativeness 
(of the ^ruti sentences) on the basis of what is to be per¬ 
formed, there is the fault, called interdependence, (viz. 
thus:)- [ 75 ] 

(Only) after (one has understood a Vedic sentence) in 
consonance (with the knowledge of) what is to be known 
(VIZ. what is to be accomplished), there is the acceptance 
o (that sentence as) the means of right knowledge; (and, at 
tht same time it is held that) there results (only) later the 
toowled^ (of what is prescribed as) something to be 
accomplished or not to be accomplished. [ 76 ] 

Verse 76 explains the mutual dependence of prawanavdfcvc 
and pramamvdkyajanitdrtha. i^ruma^maKya 

'“r,"?)ute <he 

mutually opposed forms ih ™any 

arise (only) from fa rule rpff knowledge does not 

1 ^^''^°“‘(^™l®r®Sardmg)whatistobeperformed. [77] 

depend upon the varioustTopnor knowing does not 

is seen from the Sun’s revealing nh' of the objects. This 

the Sruti can, in the same wfv kinds. Therefore, 

-hatistobeaccomplisirar^Str^^^^^^^ 

The important character of the <r,.7^- 1 accomplished. 

tiveofwhatisnotknown(f™;t;“:th^^^^^^^^^ 
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f^l U \9«; ll 

[Verses 78-83 discuss whether the Brahman is the meaning 
of word(s) or that of sentence(s).] 


It might be argued: ‘On accoxmt of the absence of effecting 
(a product), (the statement about the Brahman) would 
have unauthoritativeness, since no construe of words is 
seen (as possible) here' without (any reference to) any 
action (connected with the same)’.® [78] 


This is the argument of the objector: the Brahman is not the 
meaning of the word(s). 

'In the Vedic sentence. Such is the view of the Mimamsaka. 

®This implies the presence of a verb which expresses some 
action in conjunction with various words in the sentence. In 
Vedantic sentences, it is argued, the Brahman which is the sub¬ 
ject in them is not connected with action and, therefore, with 
verbs. 


U '35. M 

arfer M sjo u 

u *;*l u 


‘And that'would be established (only) if it® were accepted 
as the meaning of the word(s). by resorting to inference 
and direct perception; it cannot (however) e accep e a 

(the Brahman is) the meaning of f 

connection with action) having only ^ruti as the authorita¬ 
tive means of knowing it.’ 

‘(And) this objection also cannot be consider^ as reasona- 
bi^iL the verbs csi and asm are accepted (“verbs c^ 

nected with the subject of .*i 3 g_a„,g 

for Brahman). (To explain:) This ts (so) because there 
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occurs ia a sentence (the subject) Mt. Mem only qualiBed 

by (a word expressive of) four colours (and it is taken as 

connected with is’)-’ - • • + i * 

‘As, indeed, in respect of Mt. Meru etc., which is not what 
is to be accomplished**, there arises from the Sruti the right 
knowledge (of it), viz. ‘There is Mt. Meru.’, so will there 
arise riglit knowledge from the statement That you are- • [81J 


Verses 79-81 concern the argument of the objector regarding 
that the Brahman is not the meaning of the word(s). 

^Namely, connection of words. 

-Namely, the Brahman. 

’The word linga stands for linga-lingi-pardmarsa ‘inference’. 
*'The emphasis on akarye has be noted. 


If one were to say: ‘There is unauthoritativeness (of the 
Sruti sentence in this case also) as in the case of the 
knowledge about Mt. Meru .etc. owing to their being 
devoid of any effect’, this is not so, since the effect of them 
(viz. such sentences) has been directly experienced*^ subse¬ 
quent to the rise (of the knowledge of the Mt. Meru). [82] 

*The Siddhanta emphasises on the direct experience as an 
Sence knowledge;' this is in contrast with 




^^ntS-The (state 

the Bmhman) Slrgestto 
is no “at^ureofArthfvadain ftis^f§ra«^^‘\u^^^^ 
as in the Sruti statement reeardinl t! ^ ® 

of a ladle (made of Palana woodT^ ^ ^ ^ 
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^Mutitdakopanisad 2.2.9. 

^A.6:brahmaivasanbrahmapyeti. 

^^riantreading...va(/a/a//ajj' 5/2 for tasyam; 
NKL and AnSS editions agree in respect of the latter reading. 

^This phalairuti has a reference to some subordinate or 
secondary reward in a ritual. In respect of the ^ruti regarding 
brahmdpyaya (cf. brahmdpyeti in the preceding verse), there is 
no notion of primary and secondary rewards, i.e. results. 

Verses 84-95 explain that the Mahavakyas 'That you are.' etc. 
as authoritative just like any prohibitive statement even when they 
merely refer to certain things as they are and not to the things 
that are to be accomplished. 




Connection of what is prohibited and/or what is undesir¬ 
able (with action) is understood only from a 5 ruti state¬ 
ment and its character as what is to be accomplished^ can¬ 
not be proved by any reason, even to a little extent. [84] 


^This is to emphasise that there can be authoritative ^ruti 
statements even if they pertain to what is not to be accomplished 
(or) effected. 



II 


II II 


And, indeed, in the case of one whose intellect^ is impres¬ 
sed by a prohibitive rule in regard to what is prohibited, 
there does not arise from a Sruti statement any knowledge^ 
other than that of not taking an onion etc.® [85] 

^The first dhi stands for the sense-organ (buddhi) and the 
second for the impression on it (Jha?takard). 

®Cf. Manusmrti 5.19: palduK/wh grhjanam caiva lasunam grama- 
kukkiitamlchatrakam vi^varaham ca matya j'agdhva paten narab 
(quoted in NKL); this is an example of a prohibitive sentence. 
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f^ssr^T: n n 

[Verses 84-86 refer to the agreement between Vedanta-sen- 
tences and Brahma^ia-sentences as regards prohibitions.] 

As from the prohibitive ^ruti statements there does not 
arise any thought other than of not doing (certain things), 
so also from the sentences ‘That you are.’ etc. (there does 
not arise... .doing)—this is the decision.^ [86] 


Werse 85 stated the illustration and verse 86 explained its 
application to the Vedantic sentences—and thus established the 
conclusion. 

tnrtsaRrft U «;V9 n 

As in the case of one afflicted by thirst, who moves towards 
mirage (for drinking water), (there results only his turning 
back) when his ignorance (about it) is removed on his 
seeing the marshy land, so also (is removed), according to 
us, the turning back of one (from the false transmigratory 
world when one’s ignorance is destroyed) by knowing the 
Atman. rsvi 




snR55R iiii 
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Therefore, the decision Is such that, as in the prohibitive 
scripture there is no reference to even a little of human 
activity, and that it is based on an existential entity [88] 
so be it accepted (Ut. seen) that in the case of sentences 
That you ate. etc. they pertain (only) to the knowledge of 
the true nature of the self and that there is no referent to 
any activity, even to a little extent. [g 9 j 
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era’ll flR'rf )( 

(The objector answers:)‘But, as in the case of-eating of 
kalanja,^ it does hot become known from the ^ruti that the 
knowledge of a ritual activity, which is prescribed by 
scripture, has the nature of being the cause of ignorance 
and of some undesirable result.’ [90] 

This is an argument of the Mlmariisaka who holds that every 
sentence must have relation to some activity; it is not merely 
ajmtajnapaka. 

^It refers to poisoned meat. . 

II 5.*! II 

(We answer:) ‘There is no similarity^ between (knowledge 
of the Brahman arising from the ^ruti) and that about a 
nisiddha-kanmn, like the eating of Aro/awya, in being the ' 

. cause of igiwrance and of some undesirable result-. (A 
person) desists (from every ritual activity) when his igno¬ 
rance is removed (lit. warded off)’.’' [91] 

This is the Siddhanta, an answer to the argument in the 
preceding verse. - , 

^It literally means ‘equality’. 

-The eating of kalanja is owing to ignorance about its true 
nature and it brings about an untoward result, viz. death. So 
does the performance of a ritual activity proceed from ignorance 
about the nature of the self and brings about the continuation 
of the cycle of transmigration. 

^tannivftti refers to tamodhvasti in connection with the know¬ 
ledge of the Brahman, cf. verse 87 above. 
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Ifit is held:‘We do not accept such nature of being the 
cause of false knowledge (about the self) etc. in the case 
of obligatory (rites) known only from the Sruti, as in the 
case of desired rites.’ 1-92] 

(To this the answer is: ‘This is not so), since the injunction 
regarding them^ is affected by the fault of ignorance, 
hankering (for some reward), hatred etc., as, for example, 
there is an injunction (for the performance) of Agnihotra 
for one who is desirous of heaven etc.’- [93] 

‘(Even) an obligatory rite is enjoined on one who is affected 
by ignorance, desire etc. (And) here (in Veda) there is not 
held any essential® distinction between rites being desired 
and obligatory.’^ [94] 

^This is a reference to the obligatory rites. 

®Desire for heaven etc. signifies the undesirable identification 
of the self with a body, its pleasure and its transmigration etc. 
This explains yathd ca darsapaurnamasddikriyedamphald... 
(BUB p. 50) 

®This literally means ‘of their own’. 

*This is to say: the nature of the fourfold injunction, viz. 
utpattividhi, viniyogavidhi, prayogavidhi and adhikaravidlii, 
remains the same in the case of both kinds of rites. 




‘The desirable nature of a ritual activity is on account of 
the faults such as the desire for heaven etc. which abide in 
- aperformer^ (and) there would not be (in any rite) the 
nature of what is desirable on account of anything else, in 
anyway.’® [95] 
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Verses 96-111 explain the distinction between two types of 
persons, those eligible for knowledge and those for action. 



r: U 


(As against the above, only) that man is eligible for liber¬ 
ation who has turned averse to (the world) beginning with 
the creator (Virinca) and who has a desire for (knowing) 
the Atman^ which is distinct from that (world); but not he 
whose mind® is carried away by desire. [96] 

®This refers to the Supreme Self. 

®This refers to the inner self, identical with a human body, 
this is the meaning of the (second) atman. 

tftsspnr iRt u $.V9 u 

There is a Sruti statement®: paracal} kdntdn ; so also another, 
viz. kdman and likewise yet another: yo'kdmak (all of) 
which are prohibitive of (entertaining) desires. [97] 

to Kafhopanisad 3.2: pardcalj kamdn anuyanti balds te 
mytyor yanti vitatasyapdsam; Muff^akopani^ad 3.2.2: kdmdn yafy 
kdmayate manyamdnalj sakdmabhir jdyate tatra tatra; BU 4.4.6: 
athdkdmayamdno yo'kdmo niskdma dptakdma dtmakdmo na tasya 
prdnd utkrdmanti —^this is nisedhasruti (NKL). 

And for securing the removal of ignorance nothing else 
than the knowledge of (the true nature of) the Atman is 
expected and for securing the rise of (that)’ knowledge is 
expected nothing else than tranquillity etc. (which are the 
effects of purification (of one’s mind) etc. [98] 


II 
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For achieving (lit. effecting) tranquillity etc. is expected 
nothing else than purification of intellect and for the puri¬ 
fication of the intellect is desired nothing else than (the 
performance of) the obligatory and other rites. [99] 

3llt t | ~ ^^ W 11 Too u 

The activities of speech, manas and body which originate 
from (only) ignorance about the self that is (within) and 
gets stultified* by the knowledge of the self, whence can 
there be the expectation (i.e. need) of any ritual activity? [100] 


. *Or alternatively,‘which has its stultification...’, that is to 
say: the effects of these,performances are removed. 

JT^awIcil-^rdq] || 

IT *1«I 11 


How can an activity {=pravrtti) that (proceeds) from the 
ignorance about something continue-after (the. rise of) 
the knowledge of that (thing)? Therefore, on the rise of 
the knowledge of (the true nature of) the inner self, (there 
occurs) the cessation (lit. securing the end) of all ^ 
activities.^ . rir. 


*SP refers this to Bhagavadgita 6.3: 
(=karmapafi) Samak karariam ucyate. 


yogdrudlhasya 


tasyaiva 




‘enoraace about the 

«ccatio„f„tLac.ivi.iaaotsZ^S,ra;dX“ 7.0^^ 


rm 11 
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If (the objector would say:),‘As there is au occasion for 
you to accept (going for) begging,^ so there would be an 
occasion for activity (in the case of tlie knowerofthe 
Brahman).’, (our reply is:)‘That is not so, since the right 
knowledge does ever remain*, caused as it is by the Reality, 
viz. the Atman*. [103] 

^Begging is understood to be a duty of a-Samnyasin; cf. 
Manusmrti 6.55 (note on-verse 107 below). 

^NKL states: pravaharupetjeti sesalji (at the end of the verse). 
*This refers to the condition of Jivanmukti. 



Reality does not expect (i.e. depend on) any occasion for 
its existence, since it has the nature of a self-established 
(thing). (Contrary to this) an effect* (lit. activity) expects 
an occasion, dependent as it is on some agent.* [104] 

*Read SP: kdryamdtram kriyasabdena grhyate. 

®It could as well be thus: on some means of production, time 
for it etc. connected with the verb (karaka). 


n lok n 


How could the ignorance which is (once) burnt by the fire 
of right knowledge arise again? An activity, however, is 
not accepted (lit. desired) to be such (viz. of such nature*), 
since it has its origin in the faults (that affect) what is 
(essentially and originally) pure. [105] 

*Namely, what would not arise again. • 



[Here Sureivara explains sastrammittakdldyapeksatvat...QS[JB 
p. 55)] 

Our activity of eating etc. is, as we know, what merely 
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arises out of the faults, hunger etc. Therefore, here^ there 
is no action of ours® which is similar to the commou 
eating of food etc., because it has arisen from various 
causes, viz. specified (rules of conduct). [106] 

Here is the amplification of the idea of verse 105 above. A 
Saihnyasin’s eating is not for satisfying hunger. See note on 
verse 103 above. 

Ht means ‘in the state of jivanmukti\ 

®i.e. performed by us. 


If (it is still argued:) ‘Even in the case of (an act which is) 
effected by faults, there are rules regarding time etc., so 
they are there in your going abegging etc.’^, (our reply 
is:) ‘It is indeed not just this.’ [107] 

®That is to say: Such rules as cdturvan^yam cared bhaiksyam 
(untraceable); ekakalam cared bhaiksyam {Manusmrti 6.55); 
y°tmam tu cattirgtujam (^ankhasmrti 16.24; Visijusmyti 60.26 
and Manusmrti 5.137 which uses ca instead of tu). 

^TT ttcT: U 

Tndeed this is not our rule; because it is, according to us ^ 
ule of exclusion.® And this rule (of exclusion) is not 

HnlvT Therefore, what you live said 

y an indication of disagreement (between the two 
activities under reference).^^’ I'^eiweenthe two^^^ 

®It literally means ‘for us’ 

P«mMI,ye,ig,ya,e (SlolcaySnka). 

ttaeefc““ 

his activity but they intend to promote 

forh™,4au'5fJS«“!' PO^. of time 
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*The objector’s comparison of a ritual activity with a 
Samnyasin’s going abegging is only inapt. The two are totally 
dissimilar. 






‘Therefore, it (viz. parisamkhya) does not cause any fault, 

■ since there is the rise of the knowledge of the uniqueness 
of the self. (Indeed) the rise of the knowledge of the 
Atman results into (lit. is for) the removal (lit. annihila¬ 
tion) of all the sources of eligibility for (ritual) activity.’ [109] 
‘Therefore, the (so-called) injunction in respect of 
(acquiring) the knowledge of the true nature of the inner 
self is like the prohibitive rule, because (all) activities of 
speech, manas and body have only ignorance about the 
inner self as their cause.’ [HO] 

These two verses point to the similarity of between 
ptotyQgydtliQtinyo-vidhi (which is granted to be a pui isoiiikhya- 
vidhi) and nisediw-vidlii and yet emphasise the real nature of 
the so-called parisanikhya-vidhi. 



n 


<.rc<!iicRT: U W M 

Therefore, the authoritativeness of the statement (of the 
gruti) resting only on the Reality is positively certain, 
exactly in the same way as of a prohibitive rule, since 
there is no difference between them. [111] 

Suresvara summarizes the argument given so far: The 
prohibitive rule causes the rise of knowledge of what one 
should not do and does not promote (i.e. enjoin) any activity. 
Similarly, a rule regarding obtaining the knowledge of the 
self only gives rise-to the knowledge and does not promote 

any activity. 
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[The meaning of BU 1.3.2 beginning with to ha vacam is 
taken up, by referring to the myth of the fight between the 
gods and the demons who represent different tendencies of the 
twofold doings of individuals.] 


In this (legend), the demoniac activity has arisen from 
the faults which are related only to their nature and that 
connected with the gods would have only the scripture as its 
basis,^ Thus, the rivalry of the two* occurred on account , of 
the conflict (of their natures). [112] 

IThe notion of gods and their'favour of gifts etc. becomes 
known only from the scriptural texts. 

*This is a reference to the gods and the demons, mentioned 
in the myth. 

The story of the rivalry between the gods and the demons, 
given m BU and CU, is supported by the division ‘of qualities 
as daiva and astira in the Bhagavadgita, i.e. the Mahdbhdrata. 


frfhffir; o' 

Indeed the haters of the gods have by their very nature an 
iMimation (lit. eligibility) towards .activity which is the 

Lm 1 r 's) rooted in natural attach- 

tendencies Of an individual. ^ opposed to natura 
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^The word sydt ‘(lit.") would be’ is freely translated thus. 

*That is, natural tendency and Sastric impulse. • ■ 

The ascendance of a man above the status of a human 
being is^ on account of only dliama,^ but his descendance 
from that (status) is on account of adharma? On account 
of both of these, there is (in store for one) the status of 
a human being. 

lit literally means‘would be’. 

2 It refers to ‘the performance of duties accordmg to the 

scriptural prescriptions (Sastra) .• 

4 refers not to ‘.the absence of the performance of prescribed 

duties’ blit to ‘doing what is opposed to dharma . 

Therefore, the ^ruti declares, ‘(There occurs) assuming of 
(different) bodies beginning from that which wa bom 
firsti and ending with a pillar (lit. an immova e. 
conflict® is then based on’ that®.’. 

iThis refers to Prajapati Hirapyagarbha who was the first 

'th .he demon, are .o be euppUed. 

®It means ‘variously assuming bodies . 

u ‘I'l'a n 

ledge which arise from his very nai .r 

the lower world(s)® for their result 

What the gods wished to do was, ‘Having, freed tn 
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father from his natural attachment, let us, to the best of 
our ability, have him raised^ (above the low levels) by 


divine means® (of activity and knowledge).’ 


[117] 


^That is, Prajapati. 

^prakrtasangavijmnakarye of verse 113 above. 

^muktvd is for mocayitvd —the casual sign is suppressed. 
*utkfstavya is for utkarstavya. 

®That is, Gastric activity and knowledge. 



r: n n 


[This confirms what is explained in verses 116-117.] 

Thus, the gods and the demons in the body of the human^ 
sacrificer rivalled with one another, following their own 
inclinations. ri 


^T^is refers to the status of the Bralunan, viz. Prajapati, the 
subtlest human form, which was the first manifest form of the 


g IT5T ^ u 


alternatively, ‘activity’. 

*It literally means ‘appears’. 

®Or alternatively, ‘in its entirety’. 

statement above’. 



[ 120 ] 


[119] 


®This tu means ca. 
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Afflicted by the army of the demons, which was very large 
on account of its being prompted (i.e. produced) by (their) 
nature,^ the gods, not finding (lit. seeing) any protection 
for themselves,® did not find peace. [121] 

^That is, natural inclination. Cf. verses 22 and 25 above. 

®In other words, as they could not find a way to protect 
themselves. 

[Here is stated the purpose of BU 1.3.2: te ha...tidgitheti.] 

Theffl there arose a good thought (in the mind) of gods 
who were being shaken from their own state by the 
demons-(a thought which, they felt or considered) could ^ 
ward off the fear of the sons of Diti (=demons). [122] 

iQr alternatively, 'At that juncture’. 


‘Having resorted to Udgitha^ in this Jyoti§toma sacrifice 

and having (suppressed) the demoniac nature, let us now 

attain® (our) divine nature®.’ J 

iThis refers to the deity of the Udgitha-SP, note of the 





the divine. 
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[Verses 124-26 explain that the daily dealings exist in Speech 
and others.] 


Whatever is known here in an individual*-as the capacity 
for activity etc. (and) is noticed to have cpme. to exist 
(lit. got established) through Speech and others, has 
(really) arisen from ignorance (about the true nature of 
it*) —for,® there is a denial (in the ^ruti) of (the existence 
of that) in one who is free from ignorance.* [124] 

And (every) [dealing,® (be it) worldly or Vedic, will be 
declared in the section referring to three foods® (to be 
resting) on manas etc.* (which are) the non-Atmans. [125] 
A form of the knower of the field who is overpowered by 
darkness® (viz. ignorance) on account of its following 
(lit. imitating) the activities® of the elements is seen as 
apart from the immutable Atman; (in reality) no other 
form (i.e. distinct from it*®) is noticed. [126] 


*The words ilia dtmanalj refer to the inner self of an indi¬ 
vidual being. 

®It means ‘the iimer self’. 

®Or alternatively, ‘the reason for saying so is that...’ 

va asya sarvain dtniaivdbhut tat kena ,.. tat kena kain 
pasyet...(BV 2.4.14) 

^Cf. BSB {adhyasabhdfya)' tarn etam avidyakhyam dtmdnat- 
manor^ itaretaradhyasam puraskrtya sarve pramdijaprameyavya- 
yahdrd laukikd vaidikds capravfttdh...! (p 401 

®TU2.8. ■ ' 


’Speech and Praria are meant (SP). 

®The Atman is referred to inverse 124 as qualified by the 
word niravidya and here by ksetrajna and tamasvin. 

The word bhuteha generally stands for bhuta-icchd, but 


Verses 127-153 explatn.BU .1.3.2. 
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Having thus thought, those deities, coming together, said, 
the ‘Udgitha (is) the best means’ and then they tested it'- 
with care.^ [127] 

' Ht means‘wished to ascertain the potence/usefulness of it’,. 

^SP explains prayatna as an anvayavyatirekdkhya-vyapara. 
Possibly it meant: The gods feel that, not resorting to the 
Udgithadevata, they have lost (i.e. not succeeded) in the strife, 
with the demons—this is Vyatireka. Now they would like to 
find if resorting to the same would bring them success—this 
isAnvaya. 

ctn^ U ‘IR*? H 

U 

They thought (about) the Speech (thus); “Indeed, this one 
is seen to be the most active' in the ritual connected with 
the Udgitha.”® (And) those gods then addressed the 

Speech: . . , . u 

Do you sing aloud for us.® May this singing aloud have 
you (as) .he prominent (singer). Here Ae acUvrty o 
singing aloud is mentioned by the word udgitha. 

®ThiTrefers to one of the divisions of a ^man i^samabhakti- 
sandhi in -an archaic 

This is according .o .he 

view of the objector. 

... 

On account of ^ W thS) ThT(word) 

(entire) prayer, (saman) anywhere 
does not refer mere y ^ word vac is mentioned 

(in this context) and further by m ^ 

Agni, the superintending deity of speech. 
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This is the Siddh^ta; an answer to the objector’s view in the 
preceding verse. Accordingly, the Udgitha refers to the activity 
of the Udgatr priest. 

^This is a reference to the Pavaraana Stotra in the Agnistoma. 
Cf. athata}} pavamSnandm...sa yatra prastuydt tad etdni Japet 
{Satapatha Brahmatja 14.4.1.30; BU 1.3.28). Also, since the 
prayer contains a request, the addressee must be a sentient being 
who is capable of granting the request. 

*Cf. Aitareya Brahma?ta 1.2.4: agnir vag bhutva mukham 
prdviiat... 

yqiRifiwqi qPit u *1^*1 n 

Because it is indeed one, who is possessed of Sentience, 
can be the object of some impulse; therefore, here^ is 
required the connection of a deity with the act expressed 
by the verbal root upa'\/as. [131] 

This verse is an address to those who consider the deities such 
as Speech, Eye and others as non-sentient, 

^Namely, in this context, i.e. in respect of the section on 
updsti ‘worship’. 


TO II II 


expressed by the word vac. Since becoming^ that (deity in 
ttie end) is the goal (or reward) of human activity,^ the 
deity here* is the highest ruler. [ 132 ] 

^bhuti=bhdva ‘becoming’. 

‘''l‘i<*i5comectedwitinhe Udgttlia’ are to be 


sifaroro rthihRto i i 
’T ’RUHqHq'l'TO: || )) 
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Only that (deity) has therefore to be understood (lit. 
accepted) in all the phases of the meditations; and not 
(those deities) which have various organs of activities as 
the objects (of their superintending)^; 

^Tbe deity of any particular meditation—hereAgni. [133] 




since they serve the purpose of another and have insenti¬ 
ence as their nature, and also for the reason of their 
mortality. [134] 


Thus, the words Speech and others are to be understood as 
expressive of the meaning, the deities, wherever it is 
intended to state about meditation. [135] 





w 


Those gods who had thus decided that this deity (of) 
speech, addressed (lit. expressed) in the Japamantra,^ 
worshipped (it), and, also (they decided) ‘This is the deity 
oftheUdgItha.’ [136] 


’•This is: asato md sadgamaya...', the Abhyarohajapa. 


5T irt n U 


[Here is the purpose .of BU 1.3.2: tatheti tebhyo...vadati 
tadatmane.] 


(Then) this Speech sang aloud, with whatever was her 
might, the. Udgitha’ for securing the rise of the gods,- 

(yes,) for (securing) the purpose of the pds—that (enjoy¬ 
ment) which was the enjoyment resting in Speech.® [137] 
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^TJie uclgono is for Udgitha, referring to the sSinabhoktiviscsa. 
*This use of the locative is for expressing the purpose. 

^That is to say: which would arise from the employment of 
Speech; this explains yo vdci... 




With what enjoyment. Speech directly favours the deities 
Eye etc. day and night, that enjoyment it sang aloud in its 
fullness. [138] 


ii 

o > • . I ■ 


Speech, being the Udgatr (priest), and having sung the 
(Saman-)song for (securing) the end of the sacrificer,^ in 
the Pavamana Stotras, according to the procedure, (towards 
securing) the reward,* sang in the remaining (chants) (for 
a reward) for itself.® rj 


^Namely, the gods. 

®That is to say: having sung to the effect that the reward was. 
secured. 

Among the twelve Stotras that are sung in the Agnistoma, 
there are three Pavamana Stotras which produce a reward for 
the sacrificer. The nine others are the Udgatr Stotras: The 
singing of these Stotras secures a reward for the Udgatr. Here 
Speech IS the Udgatr, and therefore it brings a reward for itself. 


?rriininr?«n^ 

n <iVo n 


[The word Sefesu in the preceding verse is explained here.] 

Then Speech sang in the remaining Stotras (a reward) for 

nfnf’J't’ auspicious {kalyg^a) it speaks (in these 

n ne Stotras), it secures (the same) just^ for itself. n 


[141 


^The purpose of the word 
uktakaryasya kara^tantaresu 


‘just’(Ai) is explained by SP thus: 

osambhavaprasiddhyartho hiiabdaljt. 
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ni n 


It is thus: ‘May I indeed have the capacity of pronouncing 
different letters, thus: It should be in accordance with the 
science (of rituals) and in accordance with (the science 
of language^), i.e. in language free from faults in respect 


[141] 


of letters.’ 


^This refers to the science of etymology. 

9^ ^ qgf H 11 II 

Whatever reward arises from the utterance of (the) aus¬ 
picious is all of it for the sake of gods, but (that which 
arises) only from the pronunciation is for Speech is not 
(intended) for the deity. [142] 



?nfnT II II 


[te vidulf (BU 1.3.2) is explained.] 

And when the darkness (in the form) of the haters of the 
gods^ was (thus) being dispelled by Speech, the Udgatj-, 
they, being thrown away from their own position (of 
superiority)®, understood what had passed (i.e. the thought) 
in the mind (lit. heart) of tire gods. [143] 

huradvisam tamal} is explained fully in the next verse. 

®The gods became strong by the purity of speech etc. (=sdslra- 
vihitakarnuui) and, therefore, the natural tendency of the sacrificer 
for securing worldly pleasure became weaker and weaker. This 
was the beginning of the defeat of the demons, who were des¬ 
cribed in verse 22 above as jyayanisalt. 

II *l'>^ H 

(Thus did they understand:) ‘These gods will have won by 
their own lustre^ our strength®, this darkness, through, (the 
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help of) this Speech, the Udgatr, and will attain the forms® 
of the deities Agni and so on.’ [144] 

^This symbolises their knowledge of the rituals etc. from 
iSastric works. 

*Or alternatively, ‘army’, by way of pun. 

®That is to say: Their true nature as deities. Or, excellence; 
cf. svath vaptilj (mentioned in verse 146 below). 

U 

II II 

The demons knew that a (matter of) great fear had come 
to them. Then they, of minds given to bad inclinations, 
came to have addiction to the improper deed, speaking 
etc.,* out of their pride for themselves. [145] 

*This means ‘speaking bad words, and so on’. This is in 
opposition to Arn/yd{7avadana ofVac mentioned in verse 140 above. 



*lc+e4i*)|(4ld' 11 


(Indeed) they* understood from the loop-holej® expressed 
in their® words, ‘whatever is auspicious...’ (BU 1.3.2)“ what 
the gods wished to do. (Thus:) ‘Indeed they® will attain 
through Speech, the Udgatr, their own form, despite us®.’ [146] 

*It means ‘the demons’. 

®The word c/j/dra is ‘short coming’ (according to Roer) and it 
is ‘some spot through winch you understand’; cf. NKL; chidrat 
kalydnavadanasahgarupad ity arthaljt. 

®That is, of the gods. 

*yat kalyatjam ... vadati tad dtmane. 

®That is, the gods. 

«We construe thus: esyantisvaih mpuhi nafi ati where ati is a 
karmapravacaniya which governs the accusative form nalj. 


[tarn abhidrutya...(fi'[J 1.3.2) is explained.] 
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Indeed, having known thus, they attacked (the gods) by 
means of the surging waves of their arrows (made up of) 
attachment (to worldly pleasures), first pierced them (the 
gods) and then the Udgatrs.^ (Subsequently) they,® (thus) 
pierced, gave up their ritual activity. [147] 

The intention of this verse is to emphasise the conflict between 
the natural tendencies of a human being and the knowledge 
acquired from Sruti—and not what really happened. Therefore, 
reference to the giving up of ritual activity of the Udgitha refers 
merely to the activity of the sense-organs. This means Pr^a 
‘vital force’ remains, in reality, unaffected, i.e. it alone can resist 
and overcome the natural tendencies. 

^They are the priests chanting the Udgitha. 

®It refers to the gods. 

qqtn qqmiitfqqr 11 





(Indeed) none else than Prana® has the capacity for des¬ 


troying the demons. 


[148] 


The association with faults, viz. sin etc., that abides in the 
cause,® is inferred by the matchless Prana from this speech 
which is noticed as extending into (lit. lying in) the effect. [149] 

This reference to the activities of the sense-organs is only 
indicative of the basic ignorance, sin etc. on the part of an 
individual who does non-scriptural activities. 

®fl«a=Prana. 

®This stands for the different sense-organs which performed 
various activities that are their kdrya. 



[ja sapapnid..,sa eva so papmd (BU 1.3.2) is explained.] 
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Having risen above (i.e. given up) this form of the narrative, 
the Sruti itselF now informs about the behaviour in the 
cause, (viz. the sense-organs), (inferring it) from the effect 
which is the demoniac nature. [150J 

^That is, in the form its own statements. 




The affliction (lit. piercing) caused by sin which earlier (or 
formerly) occurred in the case of the cause, viz. the speech 
of Prajapati, is inferred from what is seen as a singular 
(characteristic) in the effect.^ [151] 

^This is to state tlie result of usual inference. In fact, the 
Brahman (or Praija), which is the cause, is never affected by any 
fault. Cf. CU 8.12.1: na vai sasarirasya satafi priydpriyayor 
apahatir asti; apapaviddham....{lSopanisad iy,nahavaidevdn... 
(BU 1.5.20) (SP). 


H fw<r: 'n'srx ii 

That sin which the demons had put into Speech is seen in 

the effect. Whatever statement is opposed to the right 
knowledge (about the true nature of the Atman) is all 
related to the effect (viz. ignorance).’^ rj 


explains: sa yah sa pdpmd.... 

H Y speaking is noticeable in the 

descendents of Prajapati. 

^nWRt: Tl'^T lI5»f n 

[Verses 154-163 convey the purpose of BU 1.3.3-6.] 

states of the cause and the effect, namely that whatever 

.n^actually seen in offsprings and that 4ich haslS 

[153] 
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U n 

All the gods (then) chose the sense of smell,the sense of 
sight, the sense of hearing and manas, one after another, as 
they (first) chose Speech when they were pierced by the 
demons; (they chose these others) in the order (mentioned 
in the verse). 

^The NKL edition reads praijiam in the place of ghrd^am ! NKL 
also cites prdijam iti as the pratika of the Mantra, but does not 
comment on the samel! Possibly this is a reference to the prin¬ 
cipal among five breaths. 

In this,^ only Speech is indicative of all the organs of acti¬ 
vity. Eyes and ears (are indicative) of the sense-organs and 
likewise manas (is indicative) of the intellect.® [155] 

^Context of the narrative of the gods and the demons: the sm 
which affects divine nature of the deities superintending over the 

sense-organs. . . • j 

®SP accepts from biiddhi the implication of citta and 

ahamkdra also, but NKL does not. It is difficult to say if citta is 
meant by Sankara. 

They do not accept even in the case of a single (organ) aiy 
activity without having (lit. taking up or making use of) 
allof(this)world.i What then can be said about Praija / 
There is (on the part of it) the use of the entire (group of) 
the organs abiding in the body. 

^SP refers to iyam prthivi sarvesdm bhutdtdm maditu in BU 
2.5.1 and adds itiirutau sarvasya sarvatra karaijataya vak?ya- 
manatydt. 
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'H^dc4d: (I 

crarPr?TriRrtsq?T: n i 5(\9 ii 

Even if this entire world is taken up (for use) owing to its 
being one collected (mass)^, yet here (i.e. in this context) 
only that object which is put forth in the Sruti* is (alone) 
to be worshipped and not the one which is understood by 
implication.® [ 157 ] 

*This has a basis in a possible doubt originating in the need 

of the entire world for any activity (as said in the preceding 
Verse). 

This refers to vagddi as the objects of worship. 

- NKL point to the rule of interpretation: yas 

cart held artbo no. set codayitavycilji, 

fWr angrl u ii 

In (the case of) the remaining (i.e. other, organs^ also) is 
ccepted (i.e. inferred) the demoniac part (or aspect)® ob- 
Slr'Jf is other than auspicious; 

aIsoisiSerl^'’‘'^‘°* inclination) of them 

[158] 

mentioned in the Sruti. 

obiecfc *'^'’'«and wi/ra categories among all 

objects of creation as in the case of Prajapati’s offspringr 

3^* u 

stood (as pierced) ^ ^"® ^e under- 

[159] 


ftrai Iiiur{t!i«irdi,y<*^-^ ^ 

«TTcq nt4cc|Rl4^ || «i^o i, 
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Therefore, having brought forth the well-proven examples 
of Speech and others, the Sruti states evam u ... (the pierc¬ 
ing by sin) (in the case) of the remaining (organs also), in 
order that their being affected by that sin is proved. [1601 

And now we make an effort to explain that, which is ex¬ 
pressed by the VQth avidhyan. (This is to say:) they (viz. 
the demons) attacked them (viz. the gods)' by their own 
attachments to the organs, their sins. 

'This refers to the gods which superintend over the sense of 
touch etc. Mark the masculine form tan. 

Since they first became attached to (the 
sense-organs), (therefore) it is stated here: They 

pierced’; whichsoever of the deities were h 

a different (statement about) the happening and its end. [162] 

'Namely, being attached to pleasures in the case of ‘hem. hrst 
being pierced and later getting freed. This is stated wi h a 
to porting out the purposefulness of the §ruti statement, evam « 

khaludevatdff... 

Since Spe«h nnd 

S;r-.ot:™ia:d;Vy - no..oSewocsKippedby^^^ 

those who wish for bliss.' 
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guijair etair upapanna[i supujitafjimantri/iaff prakrtijnalji syiis trya- 
vara mahad ipsavabU; Nilamata Purarta 493.760 (which belongs 
to a period between 500— umasampujanam kdryam 
tasyam saubhdgyam ipsund. 


Verses 164-93 explain BU 1.3.7. 

f?Rm; u 

[atlia heman is explained.] 

Thus, feeling despair in respect of the previously mention- 
ed(,„p„,Mending) deife (oforsans)%nnceo^ S tte 
afflictions inflicted by the demons, (the gods) then respect¬ 
ful approached the individval seIf(-„L4« nS 
as the remaining (i.e. last possible, resort). [ifttj 

TT T I\Nir*|r|<4ijTl<T II 

THfilbUilRl^HkHloiW^ II „ 

(symbolic; activityi (of thim^ f conveying the 

(primarily or easilv^ Vn/n /• ^^e Praijia is not 

touch and others.* *'^c) like the sense of 

obhinaya is explained in SIP ac # 

^ayavavydparavUe?ah and in nA dehatada- 
P^f^^<d^abkaydvayavavydpar^ vivaksitartha- 

'h daUy life- has the 
in their ensemble. 

^TO ^arawuitwitstnia) tm n 
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Since Praiia is ever abiding (in the mouth), therefore it is 
known as this (viz. having the name) Asanya and this 
(asanya) is an adjective of the Praija for making it from 
Speech and others. [166] 

Prapa is the life principle and moves in the whole body. 



snvi u *l^'3 M 


Finally, let it be known as the remaining possible con¬ 
clusion that the decision of the gods was thus: ‘Here,’' Praria 
is the deity of the Udgitha and (it is) addressed in the 

Japamantra.® . 

That® is revealed in the employment of tlie Mantra m the 

presence of all.® 

’This is a reference to ‘the ensemble of orgam of sense and 

also other organs in the body and their activities. 

®See note 1 on verse 136 above; abhidheyah ‘one (to be) 

^ ^TW^means ‘the fact about Praija as thedeiQr of the Udgitha’. 
’Namely, in the Japamantra asato md sadgamaya... 

®It appears to us probable that Suresvara made verse 167 a 
verse of three lines-the third line is read in the printed editions 
as the first line of verse 168. For such a construction, cf. verse 
145 above. This last line of the verse 167 then justifies the first 
word of the verse. 

we shall approach him, that Prapa. who can bear the 
burden (of protecting us)’, (as) our resort. [168 J 

.It is possible .0 rmtd the second line of ve« ^ as o^M 
verse. For sucha verse of one line. cf. verses 134 and 148 above. 
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Looking around^ for protection (against defeat^ in their 
course (of search), as described in the course of the narra¬ 
tive, they found (lit. arrived at) Prapa that resides in the 
mouth, after overcoming the sin. [169] 

^It is necessary to read the literal meaning of pari-iksamaijdli. 
“That is the defeat by the demoniac tendency, viz. sin etc. 


This narrative is an eye for men who wish for bliss, (that 
is to say:) in order that they understand (the real) object 
of the worship; the object of worship cannot (indeed) be 
decided otherwise.^ [170] 

^That is, to be other than Praria. 

it: srpiT ^ II 

(A question IS asked:) ‘Why is it not stated in the^ruti 
^^reyabpra,,tebhogal,....a.s (itdid) before?’.i (Ouranswer 
,is:)‘Because the enjoyment of Prapa cannot be distingui- 
shed (from any other) as (that) of Speech and others (from 
any other enjoyment).’. 

•«) distinguishing enjoyment in the ease of Speech 

(Tothisrte*riS^I’isl'siTO"n 'f '“joy™”*-’- 

enjoyment bv the p - ’ (enjoyment) is (but) the 

be dL'^ed"” 

* ■ [172] 
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This contains the answer which began in the second line of the 
preceding verse. 

^The word ktitaJj can be alternatively translated as ‘for what 
reason?’- 

^SP supports this (last line) by verse 165 above: aprasiddhatvat 
...tvagadivat. 



M U 


There arose in the mind of the haters of the gods a thought 
(lit. an intention) which was (finally) not going to pierce 
(thern^). The word avivyatsan is used (to bring outthe sense 
of) the beginning (or undertaking) of an activity which is 
not finally accomplished. '• 


‘Namely, a thought which did not materialize; this is explain¬ 
ed in the icoud half of the verse. The word‘them refers to the 

gods. 




On account of (the) mere desire to pierce (the gods)/ 

Mtja is the destroyer of the Ts 

order to convey this is given an illus r 

follows: 


This explains the meaning oisaf} in sa yatha....(SU 1.3.7). 
iThe words ‘Which was entertained by the demons are to be 

supplied- 

gjsracjj u 


[yathaimanam rtv5...(BU 1.3.7) is explained.) 
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As a sod of clay is forcefully thrown with the desire of 
breaking^ (a stone*), evenfrom nearness to it, would (itself) 
get destroyed, by its own force, into a hundred (pieces), at 
the very contact with the unbreakable* stone. [175] 

In the same way, (the demons) having attacked the invul¬ 
nerable Pra^ia got destroyed into thousands (of pieces), 
then, on account of their destruction the gods could ever 
remain gods. [ 176 ] 


^NKL reads bibhitsaya instead of bibhitsayai. 

*An unbreakable stone is meant. 

*Read NKL: na khaniturii sakyate fankadibhir iti akhana eva 
akhmjalji. 


HtBj: iTinWr w n'svs n 

For this very reason, the demons who are the cause of 
ma^ood,* fleeing into aU directions, got at once destroyed, 
in^the same way as a sod of clay (when) thrown on a 

[177] 

[tato devah abhavan (BU 1.3.7) is explained.] 

sins (insicw tl78] 

^P^omtpravtabhavau 

arthah ' cadityadibhavam gatd ity 
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u ‘I'ae. u 


{bhavaty atmanajJSU 1.3.7) is explained.] 

as formerly the sacrificer, who was a conglomeration of 
the organs, speech and others, obtained the form of 
(=became) Viraj after having struck down sin^ by becom¬ 
ing possessed of the nature of the Pra^ia. [179] 

This verse is a continuation of the sentence in the preceding 
verse. 

^agal,i=pSpain (as paraphrased in the next verse). 

<9 

'tri u I*?® u 

[tathaptira kalpsna var/.H'rfl(j....(BUB p. 63) is explained.] 

In the same way, whosoever worships that (Praija) in the 
manner stated in the narrative that is told soon becomes 
(identical with Praija) after having struck down sin by 
having the nature (i.e. strength) of Viraj.^ [180] 

iRead SP: vira^dtmanopasako bhavati. 

afld i Ru z ^ i< 

STRt u ‘i*;<i 11 

In this context, what is to be worshipped is ever the body 
of a deity which is pervaded by Sentience, i.e. Praija of the 
nature of Hira^iiyagarbha, so long as there remains (o/j 
exists) consciousness on its part of being that.'' [ 

'We follow translations and the reading abhimanita which the 
NKL edition has adopted and shown by the MSS edition as a 
variant because that makes a better sense. 

u *i«s^ u 
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Having (first) destroyed his own demoniac limitation by 

increase in devotion,^ (that sacrificer) soon- 

nature of the deity, ever full of thought of becoming that. [ 2] 

^bhavana=bliakti ‘(awareness) of being that’. SP invites atten¬ 
tion to Bhagavadgltd 8 .6: yaih yam vdpi smaran...tam tarn evaiti 
kaunteya. The Upanisad has this sense of bliakti: One becomes 
what one thinks about at the time of death j therefore, one thinks 
of becoming a deity at the time of death and becomes that. 
®That is, within very short time. 

®Or alternatively, ‘ever devoted’. 


srffT'nfenj u n 

(The state of) Praija etc.^ is not obtained by mere destruc¬ 
tion of ignorance about (the nature of) it, because that 
(viz. being Praija etc.) is itself an effect. Indeed, leaving 
aside the cause, there does not follow (what is) an effect 
(of it).* [183] 

The worshipper becomes a god (i.e. the deity) in this (mun¬ 
dane existence) and becomes the god (i.e. that deity) owing 
to the increase in devotion; (this so happens) thanks to 
human activity—so it is told us even by the iSruti.* [184] 

SP reiterates the importance of the statement of the Bliagavad- 
gftfl noted under verse 182 above. 

*Thisis the purport of ‘Praija etc.’ which is the literal meaning. 
*This verse anticipates an objection: As the knowledge of the 
Brahman is attained by mere destruction of the ignorance about 
it, so does one obtain the knowledge of (the deities) Prana (and 
others) by mere removal of the ignorance about them and conse¬ 
quently there is no need of any worship (tipasana) of the same. 
The answer is: Attaining the nature of Prana etc. is itself an 
effect ikarya) and therefore it needs some’means, i.e. cause 
(karaijay, this karai^a is, it is implied, worship (yipasana). 

SP cites the purport of the Srutipassage: ihaiva dehe bhavand- 
prakar^dd devabhdvam anubhuya dehapdtdd urdhvam updsyo devab 
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syat. Becoming Praoa etc. is thus pointed out as what is attaina¬ 
ble by human elfort or activity (^puriisataiitrd )—this implies the 
short-time-lasting nature of the result which is unlike the attain¬ 
ment of the nature of the Brahman which is irrespective of human 
effort or activity (yastutantrd). This is expressed in the following 
verse. 





And also there is instruction (i.e. declaration) in the Sruti: 
‘By mere destruction of ignorance about it, he merges into 
the Brahman itself, since he was, even before, only tlie 


unique Brahman’.^ 


[185] 


^Nrsimhottaratapcmt U. 5. 

n 

If (it is held that) those others (viz. the deities who are 
other than that Brahman) are self-established, there would 
arise the contingency of the opposition to (lit. anger of) the 
Sruti. (Indeed, there is a statement in) the ^ruti:‘Every¬ 
thing else than this is affliction’; so also ‘(it is) but one’.^ [186] 

^NKL cites the following Sruti passages: ato 'nyadartam 
(BU 5.4.2): neha nanasti kithcana (BU 6.4.19); sarvarh khalv 
idam brahma (CU 3.10.1). Cf. SP: eko deva(i sarvabhutesugu^hak 
(Svetasvararopanisad 6.11) and eka eva tu bhutdtmd (Brahma- 
binduU.12). 

There is no proof here^ for establishing (the existence of) 
the unmanifest (Praha) etc. apart from the highest Reality 
as there is one® in respect of the Brahman. (If that were) 
so,® there would result absence of liberation. [187] 

^That is, in pramdijaprameya relation which is accepted in the 
discussion. 

®This refers to amibhava, cf. BSB (adhydsabhdsyd):....5arvo hy 
dtmdsttti pratyeti^ (pp.79-81) 

®That is, if the immanifest were self-established. 
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?RT n 

If (it were argued that) ignorance about (the true nature 
of) the Atman reveals itself in the form of the unmanifest 
etc., then, in case ignorance ceases to be, there would be 
the ceasing to be (of even the unmanifest); but cessation 
(of ignorance) consists indeed in the Atman’s being alone. [188] 

In the preceding verse, the argument was based on the assum¬ 
ed reality of Praija etc. Now, in this verse, the argument pro¬ 
ceeds from the assumption that the ignorance about Praija etc. 
consists in the ignorance about the Brahman—this latter igno¬ 
rance being removed, the former ignorance also would be re¬ 
moved only naturally. The removal of the latter ignorance is but 
the absence of duality. 





n n 


[parasya dvifan bhrdtrvyo bhavati is explained.] 


The entire demoniac sin, hating Prapa as it were, was 
defeated. In the same way, the entire demoniac (sin), (hat¬ 
ing) him who is worshipping that Prai;ia, would perish (i.e. 
get destroyed). (A person) who is (actually) hating and 
even he who is not, is considered as an enemy, (but he is) 
other than the demoniac sin. fl 


In respect of attaining (i.e. becoming one with) Praija, this 
demoniac (sin) is known to be a cause of obstacles for- 

word ‘(who is) the hating’ is specified 
(by the Sruti) in the form of the word ‘rival’. [190] 

T^is explains how the word dvi?an in the phrase dvwon 
bhratrvyahi. is significant. 
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^ I?# fsrfsr: u ‘i^'i n 

When there occurs the defeat of the demoniac (sin) as 
mentioned (in the narrative), there does not remain any 
other enemy. Then the words: ya evaih veda are an injunc¬ 
tion,^ since there is the statement of the result, (i.e. there 
is) an Arthayada.2 [191] 

^Regarding the worship of Prapa, or rather the Sutratman. 
^The argument is: There cannot be any Arthavada unless 
it is connected with some injunction already laid down. The 
statement of a reward becomes meaningful, only if a perfor¬ 
mance has been already prescribed by some injunction. 

Or by the statement of the incidental reward is prescribed 
the worship of that (viz. the Atman) so that liberation is 
achieved; for, in this discussion on the topic of the know¬ 
ledge (of the Atman), there is prescription of the worship 
of that (viz. Sutratman). [1921 

And from that statement (in the Sruti)^ is understood the 
usefulness (of that) for the lore of the Atman.” [193] 

quotes BU 6.2.1: uktopam?atka[i ito vimitcyamdnaab kva 
gamisyaSi which refers to kramamukti, i.e. first there occurs the 
sutratmatvaprapti and later mok^aprdpti. 

*The significance of the Sruti is clarified in the next verse. 

Verses 194-197 state the purpose ofBV 1.3.8-1.3.16. 

3rq mi w I u 

This subsequent section of the ^ruti has begun with the 
intention: ‘Now let me prescribe the worship which has the 
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Atman as its object that is specified by (the names) Ayasya, 
Ahgiras and Dur.’. 


(One might say:) ‘An injunction is more important than 
its Anuvada (re-statement); therefore, there is a futile effort 
in stating an Anuvada.’. (Our answer is:) ‘Here (i.e. in the 
Anuvadaj is taken an injunction as its basis, because of its 
close connection with the purpose of human activity.’ [195] 




[Verses 196 and 197 clarify the characteristics respectively of a 
Gunavidhi and (Gupa-) Visistavidhi.] 

In those various worships, in which is heard (in the Sruti) 
the connection of a reward (with the knowledge about the 
nature of the Atman), an injunction related to some sub¬ 
ordinate aspect of it is to be understood in the same way 
as (in the subordinate injunction) ‘by curds, (one desirous 
of) organs etc.’ [196] 

Where, however, the connection of a reward with the 
principal reward is heard directly from the statement in the 
Sruti, that (injunction) has to be understood as a Vili§ta- 
vidhi, like (the injunctions) pertaining to Agneya (a^taka- 
pdld) etc. [ 197 ] 

This example from the ritual-procedure is introduced for 
explaining how Ayasya Upasana is to be considered as a means 
towards the Atman Upasana. Curds are a means towards the 
principal rite, viz. that prescribed in juhuydt svargakamaff. The' 
sentence dadhia i«rfrjya...referstothe pouring of curds into fire 
by the use of the instrumental form dadhmm dadhna Juhoti and 
it is somehow related to the principal rite by (1) prescribing the 
jFflga and (2) prescribing the material for the yoga in addition. 
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SP refers to the discussion of pradhaitanuvadena guijavidhilt in the 
SV. NKL states the similarity between bharta sresthab puroganta 
(which is relevant here) and dandhnd...jtihuydt, " 

Verses 198-208 explain BU 1.3.8. 




Those prdijas,^ viz. speech and others, which obtained the 
nature of Fire etc. by resorting to Praria, remembered the 
good turn done to them (by it) and said (to themselves). [198] 


^The word praija refers to the Sutratman in its various mani¬ 
fest forms (viz. the various organs), not to the principal Praria; 
cf. BSB 1.1.23. 





II ‘l^^.ll 


“Where indeed is that Praija who won (i.e. united) us 
together by granting perennial nature of Fire etc., (the 
Sutratman), the Atman, which has destroyed our 
enemies?”. [199] 

f«id<»M^ ' i^ srr>n ii 

ii ^oo ii 

Thus wondering (about Praija), those prapas (=sense- 
organs) said this to themselves and then, as before, 
respectfully looked upon him, who had done good turn to 
them, in (i.e. connected with) all the inner selves (i.e. 
individuals). 

As in worldly life also,^ people indeed first think about 
things and'then come to realize (their nature etc.), so also 
did Speech and others come to know the Pratia- within 
themselves.® 
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Here is stated the basic principle which guides people’s 
behaviour. 

iThe word ‘also’ implies the ritualistic activities. 

*This is mukhya praija, the Atman. 

®The word atniani refers to the body; cf. SP; karyaka(y.\. kS) 
raijasarnghatal}. 




After stating (merely) asye, in order to convey the general 
sense, there is used in the ^ruti a modifier antalj}- with a 
view to that, in respect of ascertaining (the exact) Prarja,® 
there might not arise any contingency (viz. difficulty). [202] 


^After the word asye wherein the locative case-suffix was 
otherwise sufficient to convey the sense of the location. 

*The word asye alone would refer ever only to the sense of 
touch that occupied the place in the mouth. This is clearly 
stated in the next verse. 


farfiRfeHcT: 



11 

n 5^0^ )) 


Since the sense of touch etc. also are (seen to abide) in 
the interior of the mouth, therefore, there is the modifier 
of that (Praija)^, that specifies the Prapa which moves in 
the hollow within the mouth. [203] 

^Namely, antab after asye as referred to in the preceding 
verse. 


The sense of touch etc. (are seen to) abide only up to the 
(farthest visible) end within the mouth, but (they are) not 
^een occupying) the interior (hollow) of it; contrary to this, 
Praria (abides) in the interior (hollow) of the mouth (also). 
Therefore, there is here the use of modifier antab. [2041 

^This is mukhya prana. 
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SIFT u 

3T?FnTUSTay.'^Tif^fTT^Tn^ u u 

Or‘the nature^ of all organs is (finally that of) Pratia’; 
this is said (in the words) ‘this one in the interior (hollow) 
of the mouth’. This (is stated on the basis of) the example 
of the spokes of a wheel (fixed in the hub-). [205] 

^This is an alternative explanation of antalj-, cf. NKL: 
antahsabdena vdgddlmm svarupam praija ucyate. 

*Cf. BU 2.5.15. The intended comparison is: As thespokens 
lie within (i.e. inside) the rim of a wheel, being firmly fixed in 
the hub, so do the organs, being firmly fixed (i.e. dependent) on 
the Atman, lie within the circle of worldly existence. 

3TUHT?qS»TTpC?^ SnvT utt: jn u 

<H <1kMFt atWIWtiRld: U u 

[The meaningfulness of the name Ayasya for Praria is 
explained.] 

Since, (on that occasion) in the past, the gods thus saw 
Prapa to be abiding in the interior of the mouth and 
affirmed it, therefore Prapa is named Ayasya.^ [206] 

^Suresvara cites the name as Ayasya, this can be explained 
thus: ayasya eva dyasyal}. 

3T^T5Ti '51 HTT^TTcT: U 

SITVI an^TTT: It ’^ovs U 

Since it is the essence, i.e. strength, of the limbs, i.e. organs; 
therefore Prapa is called Angirasa by them who have 
known that, (and as such) basing (the name) on that 
property (of that). \2ffl] 


STFI xla^rlij 11 



In order that it may be known as to why Prapa is called 
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Angirasa. there wiU be stated (an argument) later by the 

method of Anvaya and Vyatireka. 

[Verses 209-218 explain BU 1.3.9 which states that Praija is 
away from having any property.] 

In the same way, another quality of Praija also is 
conveyed in (tire name) Dur. (And the statement) in the 
Sruti sd yd ssu (proceeds) to establish the excellent reward 
(accruing from Praija), [209] 




Since this deviation from the order^ (in the names of 
Prapa stated in the ^ruti) is accepted with a view to 
establishing the process in worship,® therefore (the name) 
Dur is expressed (i.e. explained) earlier, having set aside 
(the name) Angirasa. [210] 


®This refers to the Pdthakrama in the Brdhmaiju (i.e. the 
Upani§ad). 

®It literally means ‘order in the various acts which comprise 
worship’. 


This (worship of Dur) is but the worship of what is 
qualified, since there is the mention of the principal 
reward (as accruing from it). (Indeed) this should not be 
^ken as a Gupavidhi, for there is no mention (lit. hearing) 
in it of its reward.^ ^ 11 ] 

That is to say: the reward for the worship alone is going 
to accrue to the worshipper; there being no separate reward 
for the worship of Dur, which is but the same as Prapa, merely 
quahfied by the name. This is explained in the next verse. 
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A live being (lit. thing) which has been subordinate^ in any 
activity is called the deity and since here (in respect of the 
act of worship to Dur) there is such a connection with the 
act of worship, therefore, it is Prana that is mentioned as 
the deity. pl2] 

Rites comprise dravya ‘material’, devatd ‘deity (to whom 
material is offered)’ and kamian ‘(towards which) the act (is 
directed)’. These three and the pleasure of the gods are 
regarded as subordinate; i.e. they contribute to make the rite full. 

^Thatis, of secondary importance. yagadmkartra- 

tirekena cetano guiio'gnyadir devatd. 

(A question may be asked:)‘How is it decided that the 
sin of the knower of this (is sent) afar?’. (The answer is.) 
‘Since the sin goes away on account of its being opposed 
to the state of one’s being the knower of such (a name of 
Prapa).’ 



irt: tl 




Since the demoniac sin is what results from the contact 
of organs and their objects, (therefore, that sii^, 

as it is, is distinguished from (lit. opposed to) the 

Ego (which is) heard in the Sruti.^ 


iThis refers to the (so-called) Ego {aha>}i brahmdsmi) which 
arises from the knowledge of the Sastra. 


Being limited by the eye etc.^ is on account of the 
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ignorance which is natural to human beinp. Therefore, it 
is only proper that there is the removal of it which has the 
form only of some bodily organs by coming to have the 
awareness (of the true nature of the inner self) by 
(knowing i.e, with the help of) the ^astra. [215] 

^This refers to cak^uradyabhimdm on the part of the deities 
other than Prana. 





n n 


ffen *T KT 11 ^ *IV9 |) 


The function of Prana which is of the nature of throbbing 
is noticed to exist in the case of the ear etc. also.^ But 
the function of the organs relates to (lit. touches, i.e. is 
connected with, various) objects, viz. words and others.^ [216] 
(Yet,) the function, viz. getting connected with the objects, 
viz. words etc., is affected by the sin in the form of wanton 
attachment (to these objects); not so the throbbing of 
Prapa. Therefore, death is far (from that).® [217] 

™s explains how Pra^a would be noticed as connected with 
sin. 


®This IS an expression of doubt against the said connectioi 
The argument is: Ear etc. are connected only with their ow 
objects—not with sins! 

®Verse 217 answers away the doubt. The reason for the sai 
nnection is attachment to the objects. The throbbing Prao 

ara^froml^ 




thelmowei of that (viz. '! 
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^Namely, Praria. 

“This indicates the purity, freedom from the fear of death 
etc. of the worshipper of Prana, even as Praija is away from 
death etc. 

Verses 219-227 explain BU 1.3.10. 


fq?T: U U 


[This explains yatrdsaih disdm a«fa(i...(BU 1.3.10). Here the 
explanation given by Sankara—and Suresvara following him—is 
not wholly philosophical; it is socio-philosophical, since it 
reveals some of the bias of their times as is noticed from SP.] 


Here the end of quarters is to be taken as that which is 
defined (or indicated)^ by the middle region,^ since it is 
not reasonable to say that there is the end (i.e. boundary) 
of quarters, for the region is very wide in space. [219] 


^The word ‘indicated’ shows that the division of regions is 
not so rigid; it only points to two regions of people of two 

different tendencies. - _ • u • 

“Region described in the Smrtis as Arydvarta, viz. the region 
between Mt. Himalaya and Mt. Vindhya (rather the plains of 
the Ganga). People of those times believed that the people of 
. Arydvarta followed the religion prescribed by the Sruti and 
the Smrti. Therefore, they were pure in their mind and activity 
and the people other than these did not follow the religion 
(prescribed by the Sruti and the Smfti). Therefore, they were 
impure. Thus there is a division of persons of divine tendencies 
and those of demoniac tendencies. Consequently, Mftyu or 
death is for them who did not follow the religion of the Sruti 
and the Smrti—this religion prevailed in the form of (worldly) 
religion. 


’R’TnrPt II II 


Since there is a statement (made in the Sruti) about the 
boundary, after having marked out the people who has 
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thoughts purified by (the study of) the Sruti, the Smrti 
and the exemplary conduct (of the elite), there is not even 
a little defect.^ [220] 

NKLstates the purpose of this verse: A Smrti text reads; 
vindhyasya dak?ii,tc bhdge kalau vdsalj prasasyateltatra vedas ca 
yajms ca yatra godavari mdf 11 (untraceable); and this indicates 
that the middle region is the one which is a suitable abode for the 
learned men {Srautasmartakarmasamskrtahuddhinam purusdiiiam 
vdsayogyaJj). This is the purpose of iipalaksita in madhyadeso- 
palak?ita; cf. verse 219 above. 

, ^This stands for ‘defective doing’. 





Therefore, by the boundary of the middle region is under¬ 
stood the boundary of the quarters. (And) because the 
region of the people residing beyond that boundary is 
resorted to by people that are full of sin(s), it is hence 
carefully avoided by (even) the moderns who know (that). [221] 

This underlines the significance of the contents in the note on 
the previous verse. 




*ose regions 
™ddle region) and also in the 

Kem 

[ 222 ] 


TUs explains the reason (brieSy) stated in the preceding verse, 

spft ^ SRfapnfqH: u 




Bfhadaraijiykopani^ad-Bhasya-Vartika 


75 


A people is marked out by (its own) region and (so also) 
is a region marked out by the people (residing in it). 
Therefore, the elite avoid them both, both of them being 
affected by sin. [223] 


This makes the word dvayam ‘the two of them’ in verse 222 
doubly clarified. 

fnrtftfts^rar ^ n 

The word net could be either a compound or two different 
words Coined in Samdhi). When the compound (i.e. a 
single word) is not intended, it would be (in the sense:) ‘“ot ^ 
desisting from some undesired (activity or tendency) . I i 


(In that case, the meaning of the sentence would be.) If I 
shaU not do this way (i.e. behave in this manned, as is 
declared by the prohibitive gruti,i j m,ght incur (lit. 
sin by transgressing the prohibition. 

^The prohibitive rule is tasmdn najanam...(B\J 1.3.10). 
?rs(T^ U H 

Such should be the explanation given of the two words, if 

ft ? the Mention to understand («e 0 to be two different 

words. So also, if there is (Intended) 

flrp not two words),^ it is necessary to bring lortn tne 

S:r^To°lproWbwieparticle».»- convey, 

sense of prohibiting.® 

iThat is, (if) ‘net' (is accepted) only as one word. 

®That is, it should mean ‘let me not follo\ 
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gHarc5»ftnncft ^ u u 

And this prohibition pertains to (individuals in general), 
it does not pertain to the knower of Prapa, because the 
sentence of the ^ruti pertains only to individuals in general, 
thanks to the (accepted) procedure in respect of a strong 
(proof which determines the meaning). [227] 

Mimamsa holds relative strength of proofs for determining 
the meaning of scriptural texts; sruti, lihga vakya, prakaraija, 
sthana and samakhya. Here prakarana ‘context’ or ‘topic’ is in 
conflict with vakya and is considered inferior to its precedents, 
in accordance with the rule regarding the weakness of the subse¬ 
quent in comparison with its preceding {paradaurbalyd). 

^ The basis for the verse is the following (possible doubt): 
What does the prohibition (manartha) in the preceding verse 
pertain to, to the worshipper of Praria (the subject of the pra- 
fcara;jfl) or to the worshipper of aU deities (the subject of vakya)T 

The answer is:‘to the latter’. 


of BU 1.3.11-16, i.e. 

by the demoniac (iMuV W 

detttoyedr-thhMno:;’.^^” 1-^ «be.t ems late^^^ 

devotion, there would be divine strength of 

oe divine character (secured). (As 
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such), the word atha (here in this context) is certainly for 
(conveying) the sense ‘then’ or ‘later’, for there are two 
actions^.’ [229] 


This explains: athaind mrtywn atyavahat. 
^Namely, meditation (or worship) and knowing. 


fi<nnw5eff(r'^(p.dg?»rr^?ri srrsssq^ u u 


By the general statement (is conveyed the meaning:) ‘Prwa 
took (them) beyond (or oyer) Mrtyu’ and by the particular 
statement is explained in detail the attainment of (the 
nature of) some particular deities by Speech and others. [230] 




Since, in the Udgitha ritual. Speech is, in comparison with 
others, nearer to Prapa,^ therefore, described as the 
first (among the deities of the organs) of the Udgatr. [23IJ 


This explains the qualifier pra/Amnam of ydcam in sd vai vdcam 


eva prathamam atyavahat, 

^SP significantly adds: audgdtre karmain 
prdijasyodgdtur atyantaswhnihitatvdt. 


sddhakatamatvena 


xTJnnH: ii n 


Having wholly separated OK- too»« 

others from the sin by the attainment of (the nature oij 
Asni etc (who are their deities), the sacrificer, w o is 

fhS weu developed in devotion,^ attains to the status of^^^ 

Viraj. 


■That is, who has sttcngthened the devotion, or who is ardently 
devoted. 
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^FTrac n 

srfH'ra^ u H 
^ ?nw?f^pn5*T^: n 

^ ai«nsr^-<(: u 

Having abandoned (i.e. thrown away) the cause, viz. 
impiety of Speech and others, (which had resulted) from 
the coimection (of them) with an attachment to the (so- 
called) auspicious, (the sacrificer) should resort to the 
Atman, the principal Pratia, who is free from death, [233] 
(that sacrificer), having abandoned the limitation, of the 
body, (resorts to) that Viraj, together with what has a 
basis in the elements (viz. body) which is connected with 
the five (sense-organs) speech and others,^ attains Praiiia.^ [234] 
Sentience® is called the Sutratman,* the (principal) Praija, 
Angiras, Satya, p.c and Saman, having the nature of name, 
form and activity and being connected with the elements 
and divinities. [235] 


®SP and NKL point out; ‘this indicates the inclusion of the 
sense of touch etc.’ 

®That is, status of Prai:ia. 

^Translation distinguishes ana from mukhya Prat^a. Sentience 
is for ana, 

*Read SP: napumsakam Sutreijiadhyahrtaprapancena ca pumdn 
sambadhyate. 


5rR^#i>5n«nT»j u 


He, who worships that one, the unique, who alone exists 
in all beings, who is the support of knowledge, (ritual) 
action and rewards, till (he acquires) the knowledge of (his 
own) nature (as that) of the Atman,® becomes one with it.® [236] 

^The editor of NKL writes the following note: sutram prd^a 
iti abhyam padabhydm kriydtmatvam uktam, angirdb satyam ity 
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abhyam rupdtmakatvam, jksdmapaddbhyath namatmakatvam ca 
prdnasyoktam bodhyam. 

^It literally means ‘attains to that’. 

Verses 237-245 explain BU 1.3.17. 





U U 


As to what was stated in the case of speech and others, 
(viz. the singing of the Udgitha) is for the material pros¬ 
perity (for them, i.e. the sacriflcer); (now) is stated, in 
respect of the remaining prayers, (that which is for the 
sake) of the Udgatr (priest). [237] 

Among the twelve prayers (pavamditas) earlier referred to, the 
first three are said to bring the reward to the sacrificer, viz. 
material prosperity. The remaining prayers stand in similar 
connection with the Udgatr priest. 







Since the word anna refers to the commonly accepted 
eatable (foods), therefore, a statement is made about that 

in the word ddya ‘fit to be eaten’^ (which is) its qualifier. [238] 

This verse explains the second member ddya in &e compound 
annddya and sets aside the possible doubt of repetition. 

^Cf. SP: tasyaiva (=annasya) samskrtatvaih viie^am. 

iRI 3n?T^ U 



in respect of the non-Atman,“ tjiereiore w 

even today in the case of people (lit. the ofl 

Prapa) who are but the product of the same. 


[239] 
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iThis refers to Prajapati who was connected with Speech and 
others. Therefore, there is a reference to this as the first occur¬ 
rence. Prajapati is understood as other than the Atman. 

®This emphasises the notion about Prajapati as non-Atman. 

®It signifies people’s satisfying their own desire for food (cf. 
the note of the editor of NKL: svdrtham annasvikaranam iti 
&esalj). 


11% %irf?r u 

u u 

In the words yadd hi kirii ca (in the Sruti statement), there 
is the specification: ‘for the sake of all’, (expressed in the 
word eva. (The sense of the sentence is:) Therefore, people 
ever eat all food only through Praija indeed. [240] 

u u 

This benefit (resulting) from food is noticed to be the same'- 
for all. [241] 

Now (a question could be asked:) ‘Why then is this speci¬ 
fication “only through Prapa”?’. Therefore, (to answer 
this, it is said:) ‘This benefit for (all) these (people) occurs 
only through Prapa and not on (the basis of merit or 
strength) of their own.’. [242] 

^It means ‘not specified or distinguished as different for 
different individuals’. 



spir ^9Rit n 

Now is stated^ as to how this benefit (accrues) to them (i.e. 
the people) through that (Prapa). (A question is asked:) 
‘How indeed is Prapa, who is called Dur was not, like 
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Speech and others, pierced by the demoniac sins, on account 
of the singing for food for its own sake®?’ [243] 

^This refers to the sentence: iha pratiti^thati. 

®The word atman in the compound dtmdrtham is a reflexive 
pronoun. 


(The answer is:) Tt is understood here^ that this is not a 
fault, for there is connection (of food etc.)® merely for the 
sustenance (of worldly life.)®’ [244] 

®The word iha means ‘in the statement of the 5ruti’: ihannam 
pratitisthati where iha stands for Praija. 

®The words ‘with Pratja, the inner self called Dur’ is to be 
supplied. 

®There is no common ‘desire’ for food and, therefore, no sin. 

Since food is resting on the Atman,® therefore, it protects 
prdijas (the sense-organs) (and) the body—therefore, the 
Sruti states, with emphasis (or special care): ihdimam 
pratitisthati. [245] 

A first interpretation is made here of ihdnne pratitisthati. Read 
SP: iha prdffe doso nodbliavyafi sarvasadhdranasthityarthatayd 
tendnnasvikdrdt pranasthityadhind hi vagadisthitilj. Or NKL: 
tasmin prdpe prati$fhitafh sad annatit deham praijans cavati. 

®That is mukhya praija. 

Verses 246-252 explain BU 1.3.18. 

3^ WT fFTT^sfinfH??T«TT It 

Or rather, food (for the Praija) is merely for the sustenance 
(of the body); any attachment to food (and the consequent 
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sin) cannot be thought of (inthecaseofPraDa).i (Now) 
the subsequent Sruti is introduced for prescribing the 
Gupavidhi; ‘the supporter, the best of them, the one who 
marches ahead, the eater of food and the Lord etc.’^ [246] 

second interpretation of ihdnne pratitisthati. Read SP. 
sarvasadharaiiiasthityaTtliannayogat prdijasya papmavedho na. 
This is Sankara’s alternative explanation: 

anne prdijali tisthati^ 

^The word ‘etc.’ refers to gold and other belongings. This is 
the ultimate result of the Sruti statement: te devd abriivanjetavad 
yd idam sarvam yad annani dtmana dgdsihj aim no aiiiiani 
dbhajasva. 

>9 •O 

mid H: 11 

Let this^ be understood as a Guiiavidhi, because there is 
heard a reward in the case of each (of the two sentences).® [247] 
Since the food that is eaten by us becomes transformed into 
the body and (also) its subtle form, thus developing its 
monification(s); therefore, is the word etdvat ‘this much’ 
stated in the Sruti.® [248] 

^Refer to te deva ahrtivaw...quoted in note 2 on the preceding 
verse. But this verse explains the significance of etdvat. 

®The second sentence (i.e. vidhi) is: so aydsya...(S^ 1.3.19). 
’This refers to etdvad vd idam Sarvam yad annam dtmana dgdsiff. 

^ ■dWdJl 5TT5i U u 

Whenyouyourself have sung for your own sake, all food 
is (resting, lit. obtained) in you. And, as for us,^ we cannot 
live without food even for a moment, O Lord! [249] 

This explains: tad dtmana agdsi/ji. 

’■Refer to the word ca. And the popular maxim bhyt- 
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ycttotiiilyopan nivedyo, simile of master-servant relationship, viz. 
the feeder-fed or the supporter-supported relationship’, (cf. Lauki- 
kanydyanjaini. vol. 2, Bombay, Nirnaya Sagar Press, 1925, p. 90) 

(cH U 

Therefore, ‘O Lord! Having satisfied yourself by this food, 
make us, the hungry ones,^ also share of that food. (In the 
Sruti) is not heard the causal form, owing to its character 
of Chandas.® [250] 

This verse explains: ammo 'sminn anna abhajasva. 

^The use of ‘O Lord’ and ‘us, the hungry ones’, which are 
used in contrast, points to the relation of one who favours and 
the one who is favoured. ‘The Lord’ is a reference to the sacri- 
ficer(s); (cf. noteby of the editor of NKL: fsvarasabdaJjt yaja- 
manaparalji). The hungry ones are then the priests. 

^The Sruti uses the verbal form abhajasva which Suresvara 
has paraphrased as abhdjayasva (a causal form). Then, he points 
to the practice of Chandas, i.e. Veda, of using primitive verbal 
forms in the place of causal ones. 

H w: Tics 11 

C 'BN 

“Without me (i.e. in my absence) food cannot, by any 
chance (kvacUy, nourish you even for a moment, therefore, 
all of you, who desire for food, (do you) enter into me 
quickly indeed.’’ (So said Prapa to them). [251] 

This explains: te vai mabhisaihviiatetij tatheti tarii samantam 
parinyaviiantaj tastnad yad annenannam atti tenaitas tfpyanti. 

^Or alternatively, ‘anywhere’. 

Verses 253-280 explain how the deities of Speech and others are 
satisfied when Prana has eaten the food. 
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fern sim n 

?a[^iTr»in5!rat^^ ii 

?sj5f Hc?%3r w 4'4I n ii 

Hist: sft<ira?iI«T U U 

[SP states that verses 253 ff. are an explanation which has no 
basis in both BU and BUB. NKL states; there is ndgrantha 
(-pariliara).] 

(The Sruti says:)‘All these deities ever^ become satisfied 
by that food*’—whence’can this meaning be established?’ 

If (this is asked), here is given the answer: ‘Since [252] 

food that is eaten becomes threefold owing to the parti¬ 
cular (and different) modifications of it: digested in the 
forms: gross, subtle and of middle size, owing to passage 
of time and to the fire (within the belly). [253] 

The gross (modification) goes as the lower part* (i.e. 
bodily excretion) and the other as rasa etc. in order and 
that (all these being together) ever forms this (gross body) 
like the soft clay® which forms a thatched wall. [254] 

And® that (part) which is thinner (than the first two), is the 
subtle (rasa) that is called iirj (or, ‘energy’), the nectar, 
after it has entered (these) very thin veins, it pleases the 
deities* also.® [ 255 ] 

This has a basis in some other Sruti: amiam asitam tredha 
vidhlyate (CU 6.5.1), (NKL). 

^•Translation follows the variant sarvadd for sarvasali ‘in every 
way’ as read in the in AnSS and NKL texts. 

’That is, through Prapa’s eating of food. 

’That is, on what basis... 

®This should be adhobhagam ‘to the lower part (as excretion)’. 
®Cf ^'.prasastd samskftd mpi mrtsnety ticyate. 

«Or alternatively, ‘As for, that...(two), it is...’ 

’This signifies the different sense-organs. 

’This is for atha in the sense of api (SP). 
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?ra?3 m g^it^^lirsTnTrm 5En u 

The sustenance (of the body) is only for the sake of the 
master (i.e. Prana)^. Satisfaction is what is called filling 
and, whatever happiness then results is for (i.e. accrues to) 
only the knowing Atman (the inner self, viz. Prapa)*. [256] 

^The stress on the svami-bliftya (or yva-jiwH/) relation is for 
ruling out the elemental nature (bhautikatva) of Prana, svam- 
yartha is karyakarmjasamghdtdrtha (i.e. dehdrthd). 

*This sets aside the possible doubt that happiness also belongs 
to the kdryakaranasamghdta. 

Wr qfTT U 

Thus, these are the seventeen deities, having the nature of 
knowledge and activity and this is the group of the seventeen, 
having the form of the organs of the enjoyer. [257] 

This explains the nature of the deities pleased by rasa (mention¬ 
ed in verse 255 above). 

wfhrtn'niPt ii 

errira: farf: II qst*; 11 

They^ know (the group of) the seventeen thus: The five 
organs of sense and also (the five organs) of activity, the five 
winds, intellect and manas. [258] 

This refers to the UngaSarlra ‘subtle body’ (SP). 

^Namely, those who can make out (i.e. who are knowers). 

5'irfwr n 

(And) ever^ this group of five elements itself became the 
support of the deities which have (thus) given up their 
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bodily forms, owing to its being (shared by them) in ^ 
common. ^ 

iThis stresses the idea of the support available for both the 
gross and the subtle bodies. 

This subtle body, which is possessed of many forms on 
account of the manifestations and concealments (of some 
oflhem), remains (permanently) in the nature of its own 
cause,^ just like milk and water.” [260] 

’■This is a reference to the manifestation of the Atman in the 
collective and individual (samastavyasta) forms. 

‘‘That is to say; As milk appears in the form of curds etc. and 
water, in the form of ice etc. The illustration and terminology 
reveal the basic Samkhya notion about the so-called creation. 

[The stress on the word abhasa may be noted. This is of 
cardinal importance in Suresvara’s writing. Verse 261 is the 
description of the deep sleep state of the Atman, viz. Prajna, 
verse 262 of the Sutratman and verse 263 of the waking state of 
the Atman. These verses are anukta portion ‘not in Bha§ya but 
implied elsewhere’.] 

By means of the unique matrd,^ which is but the appearance 
of Sentience owing to the widely known ignorance or know¬ 
ledge about (then ature of) in respect of the immutable (i.e. 
Atman), this Lord first absorbs into Himself (lit. drinks) 
the waking and dream states of Himself and then remains 
in the state of Pratja alone. [261] 

’nja/rd=Praj3a state of the Atman. It seems that NKL holds 
this verse as an explanation of m in aum\ it symbolises sleep. 
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(And Praija) who is beyond this (i.e. the inner self etc.) is 
called Virinca (=the first sacrificer), the one who has 
thrown away all of the external objects, who is marked by 
the impressions produced by them’- and whose ignorance 
about the inner self is not (yet fully) destroyed. [262] 

NKL holds this as an explanation of what is symbolised by u 
in aiim, viz. the Sutratman. 

^This refers to asesabahyartlia. 


grRTcTfhf^^rrPT u u 

Residing in the home, viz. the heart, at the time of the 
waking, in some particular way, (the Lord) remains there 
occupying the seventy-two thousand veins. [2 

This is, according to NKL, referring to a in aitm. 




And this one^ is but (i.e. none other than) the highest 
Atman Himself—He, who has acompanion in* the ignorance 
about His own nature. He does His functions, being in me 
form of pmtas (organs) and also sees (all), being in e 

form of Agni. 

■This one »hoU described in y=r«, 261-263 above. It asserts 

the oneness of all the three mentioned m those verses. 

^In other words; who is aided by. 
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These two^ are called Indra and Agni and prdija is under¬ 
stood to be Indra of the two on account of his illumining.- 
Thus is Speech Agni*—thus, there is (but) one Prajapati^. [265] 
If he is declared to be two owing to (the existence of) the 
two discrete individual objects, viz. the eater and the 
eatables, or (perhaps as) one and half,® or thirty-three® or 
seventy-two’ (he is just one yet). [266] 

^praija ‘organs’ and Agni mentioned in the preceding verse. 
*That means ‘bringing sensation etc. or knowledge’. 

*Cf. verse 324 below. 

^Read SP: uktanltyd kriyasaktimadrupeiiia kartd jiianasakti- 
madrupeija Jiiatety ekah paramatmanaiva sutradeham apamiab 
son kartrddyatmana (isfliatiti. 

®Prana is one and the world is half—thus one and half (NKL). 
®These are eight Vasus, eleven Rudras, twelve Adityas, Indra 
and Prajapati—these are the vibhutis ‘special manifestations’ of 
Prapa. 

’The same as in the preceding note with minor divisions of 
them, so that they correspond to the number of the veins in a 
body. 




Or, even though only one. Prana is differentiated in in¬ 
numerable discrete individual objects and each of all these 
IS further divided in the same way (infinitely). [2 

infir || n 


(Thus) by (sucl^ division into the gods and the demons, on 

!^illh.^r activities and 

Stl fl these distinct objects) becomes 

[ 268 ] 
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Here unity and multiplicity^ is but the phase of the igno¬ 
rance (aboutt he nature) of the inner self, blit (it does) not 
(exist) in the highest Atman from whom all darkness (i.e. 
ignorance) is removed (as expressed) in the words neti 
neti. [269] 

^Or alternatively, ‘collectivity and individuality’. 


3PTf?r n R\9o u 


At all events (then), the highest one abides in the world in 
the form of all these discrete objects etc., as described 
before, according to the requirement of each (of them). [270] 



Indeed, no agent is capable of any activity without takii^ 
even a little of this entire world, therefore (it is said: it is 



^The verbal root f/j has the sense ‘to act’; cf. the word iha 
in verse 126 above. 


Jtff: cT^tT n II 

Since the Atman, who is of the nature of the cause (of 
everything and) who has as his means what is prescribed 
(lit. seen) in the Sruti, has formerly produced (lit. made) 
the whole of the world (consisting in varied objects), 
therefore, there exists similar activity in his products 
(viz. in the world) also. , ^ 

ii ii 

Since they are impelled by the unique apurva ‘not preceded 
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by anything’ (viz. the Sutratman), therefore, all of (those 
who have the) forms of unity and of multiplicity proceed 
to act everywhere, taking up all (other things as the means 
of activity). 

ii n 

Alt of it,^ viz. what begins with bodily forms" and what 
rests on elements and what on deities, would ever® perform 
alt activities, thanks to the impulse by the unique apurva 
(viz. the SutrMman), [274] 

®This refers to the agents of various activities noticed in the 
world. 

®The word ‘etc.’ indicates minor divisions of these forms 
(SP and NKL). 

®SP remarks: sarvadety adane karat.ie ca sambadhyate. This 
should require the following translation: ‘...would ever perform 
all activities, always taking up the various means, thanks...’ 

since, in this lore (of this Upanisad), Prajapati, who has 
appeared earlier (than all creation), has therefore produced 
by his activity (viz. the performance of sacrifice) this world, 
movable and immovable. [275] 

TRlftS^RTI )| 

II ^\9V3 () 

The innumerable veins of this one^ are rays, this one’s 
heart, the orb of the Sun. Of hi ra,^ who has the life of 
a hundred years, the days and nights are also as many; [276] 
as the thirty-six thousand (bricks), (called) Agni and 
Arka, were earlier collected with this amplitude® (of trans- 
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formation in the sacrifice performed) by him, 
sacrificer who knows that (amplitude). p77] 


‘coimection with 


^Namely, the sacrificer. 

“This refers to gamkhyasSmanyayoga 
similarity in number’. 

trg W 

^ ftetriwifiircitudd: U U 

Thus, the deity in its fullness was present in each of the 

activities (of that first sacrificer) of one (particular form) 
and cf many forms on account of the division based on 
bodily forms etc.^ 

“Cf. verse 274 above and the next. 

(That) one deity, all-pervading, residing in many, infinite 
and fulfilingi its purpose in every activity, abides m its 
full form (in all the effects) in the same way as 
abides in various parts (i.e. bodies of cows). 

“The word samdpta is for samdptavati {=samapayanti). 
iTBr srsrri^Wt 1 <1 

Thus is described (here) the greatness of 
indeed, just in the same way does the sacrificer also 
become possessed of similar greatness owing to his 
(attaining) oneness with him (^Prajapati). 

Verses 281-285 explain evam ha vd enam...ya evan veda 
(BU 1.3.18). 
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The subsequentSruti text evam /ja...no\v proceeds with 
the purpose to state the reward of the subordinate (form 
of) worship with reference to a worshipper of him (i.e. 
Prajapati), who has been described (before). [281] 


As Speech and others entered into Prapa from all sides 
(ablii) for their life, so do the relatives enter (him) who 
knows that (viz. Prapa) from all sides, having a longing 
for life. [282] 

ifRif ^ ?TO:?ar noRft u 


And he would be the supporter of those who have 
resorted to him (and) the most prominent (among them)^ 
because of his excellence (only) if he does not go at the 
head (of them)^ and if there does not result (from that 
doing) futility of excellence which is stated earlier. [283] 


^SP points out the significance bharti and srestha as the 
qualifier of a Ksatriya and a Brahmana sacrifice! respectively. 

^This implies; marching at the head of others is permissible in 
the case of a king; a Brahmana, though possessed of .excellence, 
should not march ahead of the king; if he does so, his excellence 
would be useless. 


fePRit W n 


All this would be futile indeed, if he would not have 
enkindled the fire,i therefore, (the !§ruti) states: ‘He is 
the eater of the food’, in order that one understood 
(thereby) the fruitfulness of his activity. [284] 

^The words ‘for the performance of a sacrifice’ are to be 
supplied. 
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II II 


And, indeed, (the ^ruti) declared rulership as the result, 
because it feared that there might be failure^ in respect of 
what was said earlier and if (the sacrificer) would not have 
mastery over his relatives and those who are his haters. [285] 

^It literally means ‘fruitlessness or inutility’. 

Verses 2Z6-2Z9 explain the purpose of ya u haivam...bhdrye- 
bhyo bhavati. 



?r^5nfr*ttsPT tnrr ii ii 

One, who has performed worship with the notion that 
Praija is the Atman, enjoys the reward as stated in the 
Sruti (and) his relatives also would have received rewards 
in the same way as Speech and others (have received that 
reward through Praija). [286] 

II 



Mimfctfer g^st; ^ tr^ ^ 11 ^t;v9 ii 

And as the demons who had rivalry with Praija perished, 
so do (perish) all those who hate the knower of Praija 
and they are not capable of (offering protection to) their 
dependents.^ 

^The word means‘who is to be supported, a depen¬ 

dent’. SP justifies this by citing brahmatjebhyo vedavidbhyo 
dive dive namaskttryan naslllam kirtayet (Taittirlyarariyaka 
2.15.1). 

[Here is the explanation o£pratibubhii?ati.] 
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Whosoever amongst his relatives would seek to be 
suoerior to the knower of Prana,^ owing to his hatred 
(towards him), and (also) to be his rival would not m any 
way be able to support (them*). i J 

iThat is, who would try to overpower the knower of Praiia. 

=It means ‘his own relatives’; the word bhaiya from the 
preceding verse is understood. 


H ’3f 5rrfK'>'4fOTfH: U U 

He, the one moving at the head of them, would not be 
the most prominent, and the eater of food; he would be 
like a demon. He would not be the overlord among his 
relatives; (he) who is vying with the knower of Prapa.^ [289] 


Ht means ‘the worshipper of Prana’ {ma-vedm). 

[Verses 290-294 explain BU 1.3.19; Prapa is Angirasa.] 


That one (i.e. Prapa) was mentioned earlier as Ayasya 
Angirasa* and the word ayasyal} there was herebefore 
(i.e. in the above) explained somehow.* Now (follows) the 
decision regarding his being Ahgiras.* [290] 

*This refers to the $ruti passage so 'yasya qngirasak aftganam 
rasa}}...', in this verse, Suresvara adopts double Samdhi of 
ayasyaf} angirasa}}. 

*For yat}%a tatiia. 

®It is noticeable that SureSvara made no difference between 
Angirasa and Ahgiras. And also between Ahgiras and Angirasa. 


u u 
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This introductory 50is Anuvada (=re-statement) 
of what is said earlier. (Now) the (following) is stated by 
the Sruti, putting forth first an illustration for establishing 
the nature (of Praija) as Angiras. [291] 


This is to justify how so ’j'a5yfl...(BU 1.3.19), though far 
from ayam diye antar iti so' yasya dngiraso 'nganam hi rasah 
(BU 1.3.8) is connected with the former. 


^ra?T: STT^ rteuTCiTJTTnT U ^5.^ U 


(A question is asked: ‘(You say), “it is established that 
Prana is the essence of the limbs.”. (Tell me then) how 
Prana is the essence of limbs.’ (The answer is:) ‘The word 
hi is expressive of the reason; therefore, the subsequent 
(part of the Sruti follows, with a view to explaining that 
(viz. how etc.)’. [292] 





‘Because, in this world (ihd), only that limb of a man, 
from whichsoever Prana departs, dries up very soon, then 
and there, becomes devoid of the essence. [293] 


sTrql n u 


Since this is so seen (i.e. understood) by the method of 
Anvaya and Vyatireka, therefore, the learned have to 
know the Angirasa Praija as the Atman. [294] 

Verses 295-300 explain BU 1.3.20-21. [Prapa is Bfhaspati 
and Brahmaijaspati.] 

q %q5r qm 3n?n in&it n 
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Praua is the Atman not merely of the product^ which has 
been(his)formandoftheactivity of his organ; but he is 
called the Atman of the name also. [295] 


Thus begins the explanation of esa u eva brhaspatUji .. 

^This is a reference to the word jagat. The use of the singular 
forms karyasya and karmanalj kamijasya is in the sense of the 
plural. 

ii ii 

Thus specially praising' the Praija as being the nature of 
all (that makes up the world), the Sruti shows great regard 
(for Pr^a), in order that it becomes the object of worship 
for human beings. [296] 


'In other words; praising with particular care. 

?Tref tt n n 

(Now), even as before, the Sruti states (what follows), 
wishing to prescribe some other special' (form of) worship 
(of Praija) by (referring to) the other properties, viz. (his 
being) Brhaspati etc.* |■ 297 J 

'That IS, as having reference to the properties of Brhaspati 
and others. 

*SP observes that these injunctions are not Ganavidhis; they 
are yi5i§tavidhis. The reason for this is: AU of them have but 

one (VIZ. the principal) purpose—ja»ina(j sayujya. 

This IS so stated after keeping in view the doubt “Since 

ritual of 

therefore it is the deity (of that service), not 
^ ^ [298] 
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This is another purpose served by the Sruti. Since Vac is 
but Prana (i.e. not different from it), therefore, Praija itself is 
the deity of the Udgitha. 



Since the wind (which is) sent up by the fire in the belly, 
(being) obstructed at different places (in the body) becomes 
one Varna^ (or'another), therefore. Prana is Brhaspati.® [299] 

Brhaspati means Lord of Brhatl metre which is a form of 
speech; therefore. Prana which controls speech, is called the 
Lord of speech, i.e. Brhaspati. 

^It signifies ‘syllable or letter’. 

®This is to explain the oneness of Vac and Prana, though' 
these two are not synonymous. 

11 ^oo || 

Because in the text yajitr brahma is heard (in the beginning 
and) in the end and also there is a mention^ of Saman; there¬ 
fore, it is understood that there is' the mention (of Praoa) 
in the order (of the names) ^Lc, Yajus and Saman.® [300] 

This is to explain why Bfhaspati in the passage under 
discussion is not one who is the priest of the gods. 

^It literally means ‘inclusion of the word samnalj.'. 

®This refers to the earlier statement- sa- evarkpatilj and the' 
following: e?a U eva brahmatjiaspatil)l vag vai brahma tasya esa 
patihj tasmad u brahma^aspatih', in this passage, brahman 
means yajus. The tenor of the passage ends with esa u eva 

satfia . samatvam. 

Verses 301-316 explain BJJ 1.3.22. 

nvrsnsTRT^^: ii ? o u 
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[Praija is of the nature of 5aman.] 

so, is^ the name of speech; in the same way, ama is the 
nameofPrapa. Then the two (viz. sa and ama), uttered 
togetlier, are, on account of the prominence of their 
quality (of creating), ‘Saman’.^ [301] 

And since (there is in them) the capacity to function 
(together) for conveying a unitary sense, therefore, (the 
compound of} the two words sa and ama is made into 
(sama) expressive of one (individual). (It is) for this reason 
that Prana is called 'Soman'. [302] 

^syat=asti, but it is literally ‘would be’, Suresvara has 
used this word in this sense earlier also. 

“Though this is Sama, the verse uses the neutre form 
‘Saman’. 




The character of being Saman of the other’' is also accep¬ 
ted because it is brought about by Prapa. Therefore, 
Prapa himself is Saman (and thus) it is reasonable to 
mention it as accompanied by the modifier, ‘Vac’“. [303] 


That is to say: Since a Saman can exist depending upon 
Prapa, the latter can be called S^an. 

’The word ‘other’ refers to Prapa and that is other than the 

(^ttz). Cp. the Mimamsa rule: gitisu samdkhyd (Mlmdmsd 
Sutra 2.1.36). 


“This is the metaphorical use of the word Prapa, i.e. not in 
Us primary sense:pra;m’, but in the secondary sense: 
vagyukta prai}a. SP points to the example mancab krosanti 
wluch means mancasthdfy krosanti. Those, who occupy the 
besteads, viz. the children, are the principally intended 
subject, yet the secondarily intended bedsteads stand for them 


I iImmI W11 u 
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Or’, Pra^ia is called jflwa because of its being the same 
(or, similar)® to all the beings without exception. This 
infinity (in respect of the number) of what is produced 
from Prana is stated on account of the ignorance about 


(the nature) of the inner self. 


[304] 


®It shows an additional explanation, on the basis of the 
Upanisad; yad v evasamaliplusitjasamo masakena... 

®By this is meant ‘similar in size’. Cf. the next verse. Or 
perhaps the following grammatical explanation is meant: sama 
eva samak (like prajna eva prdjiiati). 



Indeed an ant, which has a very small body, is called plusi 
‘a gnat’ (and) Prapa, because it can reside in it, is similar 
(in size) to the body of a gnat etc.^ [305] 

^This supports the suggestion above that Suresvara has in 
mind the grammatical explanation sama evasamali. 




As Prapa has been described in the §ruti (to be) similar 
(in size) to (the bodies of) a gnat, anelephantandthe Viraj, 
so is Prapa known to have the most subtle manifest from, 
viz. that of Hirapyagarbha. [306] 

This stresses the fact that Prapa is both kriyasaktimat and 
jnanasaktimat. 

n ^ ov9 u 

Since there haVbeen a fulfilment (of the funrtions) of all 
the organs, without exception, on account of Atman 
form of the wind (in the body), therefore, (Prapa has) 
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similarity (in size) with all bodies, according to the deeds 
of (those) beings (in their previous lives). [307J 



The (defined or limited) dimension (of the body) of each 
being is in accordance with the knowledge and activity (of ‘ 
the self residing in it in an earlier life). Therefore, Prapa 
exists in infinite number (of them) irrespective of (their) 
merit and demerit. . [308} 


M n 


It is said (in the ^ruti) that one obtains through a Saman 
union (with Prapa), oneness (with it), viz. the nature of 
Prapa; this is belonging to the same region as of Prapa, 
that means being in the same world as that of Prapa. [309] 

The world would comprise multiplicity of forms. This 
indicates the existence of dilFerent products/transformations of 
Prapa together with it. 


Therefore, owing to the non-;mention of any further 
division,^ there is only the twofold reward.® But, on 

account of the variety of the impulse to activity etc., the 

same is described as threefold.® rq 


• . 4 —!i’^ division (bheda) is Prapa(= Hirapyagarbha) and 
individimls, and there is no further mention of anything 

products/transformation, >the individuals. 
Txiey are Sayujya and Sarupya. 

®This reference (as the third) is to Salokyainthe preceding 
verse. . .^ ^ 
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ftrf?: «l>IW'l5-0!(c|<iaa: II l\ 

(If someone would argue:) ‘In the case of the two causes^ 
which are equal, would not there result the state that there 
are greater and smaller reward?’. (To this our answer is;) 

‘It is not so, because the reward is equal on account of 
the excellence of Yoga,® as coming from the Lord, the 
beginning® of time’. [ 311 ] 

®It means ‘knowledge and activity’. 

- ®It means: ‘which stands for knowledge and activity 
functioning: together’. 

®Could the word kalddi be alternatively translated as ‘coming 
from Time, the first (of life), i.e.. the Lord, viz. Hiranyagarbha’? 



ScTIffi II ^*1^ II 


Only one seed (i.e. cause) of this world abides in each of 
the bodies® in the numerous and various forms (in the same), 
owing to the (varied) intention of the Lord.® [312] 

This explains the idea of samdnalokata mentioned in verse 309 ^ 
above. 

®Or (better) attematively ‘in each individual self’. 

®Or alternatively, as SP and NKL state, ‘on account of the 
(various) appearance of the Lprd’. 


Crll^n^ll 


As one (who is ignorant) would entertain the notion of an 
atom in the case of Mt. Meru or the notion of Mt. Meru 
in the case ofan atom, (so also) the'great Lord (Prapa), 
though everywhere unobstructed, is (in that embodied 
state) ignorant of (itself as) the inner self. [313] 


This explains how variety in the world exists through Mtya, 
the Lord remaining unchanged. 
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arsg M^^i st' H^ firarmH n ii 

In the cEse of thEt one, who does not know the true nEture 
(of the self within), there Erises, owing to ignorance, fnlse 
knowledge, (which one is) in the VEriety of eight stEtes,^ 
like the knowledge (thEt there is e) serpent etc. from the 
ignorEnce Ebout (e reEl) rope (etc.) [314] 

This verse continues the thought of pratyagajna in the 
preceding verse. 

^According to the editor of NK.L, these eight stEtes sre: 
Sarfra, indriya, mmas, biiddhi, visaya, viraj, Sutra End antaryamin. 
In SP, these Ere montioned es: ph.ida jdti, viraj, sutfa, daiva, 
avyakrta, atitaryamin End sdksin. 


II 

When the ignorEnce Ebout (the true nEture of) the inner 
self is destroyed thEnks to the, knowledge Ebout the one 
hEving eight stEtes, there is removEl of (the EWEreness of) 
whEtever is imEgined (es the modificEtion) of it, just ss 
(the cognition of s serpent Erising from e rope is struck 
down) when the ignorEnce Ebout the (true) rope is 
removed. r-i 



*r!tT II ^<1^ II 

As (is SEid here) e11 the non-AtmEn (i.e. the world) is born 
of the ignorEnce (on the pEit of En individuEl) Ebout (the 
true nEture) of the inner self, so eIso will it be expkined 
in lEter portion. End with reEsons. [316] 

There is reference to SV, where 5ruti End reEsoning Ere 
used for proving anatmajndiia es pratyagajndnaja. In the 
Sruti pEssEge, tadd hedam.-.., the ssme mode of reEsoning is 
employed. 
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Verses 317-320 explain BU 1.3.20. 

sifetfrfH § M ? ‘i'3 u 

[Praija is the Udgitha.] 

(If one were to say:‘Tell us) if the Udgitha should be 
taken as only the activity of the Udgatr priest or as any 
one of the divisions of the Udgitha song, because it is so 
known.’. (Our answer is:) ‘Let it not be so^ (imderstood); 
the Udgitha is indeed only Praua.’ [317] 

^It means: ‘let it not be in two ways’. 


n»>MMiaw oHHW Idt(( 11 ^1*; U 


This tU (element in the word udgitha^ is a preposition and 
it is connected with a vigorous action. Therefore, the 
Sruti, after connecting (it) with (the verb expressive of) 
action, has explained it smoothly (clearly). [318] 

:3csn"»its5r: ^3^ n u 

Since this flitting world is supported, i.e. held up, by Prapa, 
therefore ut has become known as Prana and {tu) is on 
account of (this) property, called Udgitha. [319] 

NKL and the text of BjUBV with NKL read prasiddhU} for 
prasiddltaljl In that case, the translation could be: is 

Prapa; the (commonly) accepted (knowledge about is:), owing 
to its excellence, it is called Udgitha.’ Not a satisfactory 
reading! 

amt n 

Since (the song) is sung by this (speech), therefore speech 
is called Githa. (Thus there are these two words) wt and 
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gitlia and by the joining of them there is uttered the word 
udgUha} [320] 

^Suresvara derives the word udgltha from ut+glthd. 

Verses321-322 explain BU 1.3.24: tadd hdpi... 




sRTFHnn sramstHm ii ii 


(Some ]?§i) Ayasya by name became, on account of his 
worship of Ayasya (Praria), the Udgatr of the dwellers of 
Naimija^ forest; he sang (the Samans) by his speech' 
devoted to Praoa. j 3 

^NKL edition reads naimiaial Not so in verse 328 below. 


One would become mindful of Praija after’having worship¬ 
ped Pratia with its appelations Brhaspati etc. Therefore, on 
account of the excellence of devotion (bhavank), this (=the 
following) thought about it is discussed (hereafter).^ [322] 

^SP adds: iastrarthadardhyarthain. 


wt art u 


^ connection of the 
heart (with this activity of the Udgatr), therefore, the 

Udgltha be Savitr who rests in .the mind.’ . [3031 

‘Or, ^aythe deity be) Indra, because he is the Lord of 

Or, (may the deity be) that of each of the letter, the word. 





Brhadarariykopamsad-Bhasya- Vartika 105 


the sentence, the accent, and the place of articulation, and 
sound etc.^’. [324] 

These two verses refer to different -views about ‘who is the 
deity of the Udgitha?. These are the different deities: Prajapati, 
Savitr (=the Moon; cf. SP and NKL), Indra (refer to verse 265 
above) and other linguistic features. 

^The word adi at the end refers sukta,,prakarana and kanda etc. 

II 

iHui ^TxTT wtyi litHSrW: n 

wi ii ii 

irfefts^TSftjrrnTT u 

HtSTTR^I^: strirf^: u w 

yfynt 3^ n 


When there are thus variously speaking opponent; 
(Brahmadatta) was decided as to that; since Ayasya, with 
liis speech devoted to Prana, sang aloud. Therefore, he 
loudly announced this (i.e. he is Ayasya Praija) with an 
oath to those who held a contrary view [325] 

(thus:)‘If he, Ayasya, in the form of Prana, recited the 
song through a deity other than speech, which was devoted 

toPrapa^— . . „ 

There was, formerly, for the sacrificers (of Naimisa forest) 
anUdgatr priest, (who was) accepted by all (of them) 
as the authority, (and yet) there arose a dispute among 
them as regards the deity of the Udgitha." [ J 


^This is to be connected with (i) verse 328 below and (a) 

the principal clause in verse 329 below, though some details of 
the narrative intervene between this line and the principal 

"^^^This verse shouldreaUyserveasintroductory to verse324above. 
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ftrft \ i 


‘If, for the dewellers of the Nairaisa (forest), an Udgatr 
(other) than the one known to me (viz. Ayasya), exerting, 
sang through a deity other than the pair of Praija and 
speech,^ [328} 

then may this Soma, which I am drinking, (itself), hasten¬ 
ing, cut off the head of me who am speaking untruth.’. [329] 

^This is the restatement of the contents of verse 326. 




The 5ruti has justified this announcement with an oath (of 
Brahmadatta) by the word vaca ‘through speech’; therefore, 
just for this reason, an oath also can be an authoritative 
means (even today).^ n; 


^This is, in a way, an expression of what is known aa 
Bandhuta philosophy of the Brahmaijas adopted by Suresvara 
hi his explanation of the narrative. Cf. SP for a little longer 
discussion on an oath as an authoritative means of knowing or 
ascertaining the truth, based on Mimamsd Sutra 1.3.1-2; 15-16. 


Sincere functioning (lit. activity) of speech and Prana 
(together) is ever clearly visible as the predominant, 
herefore, (the activity) of others^ is not noticed in a similar 

[33 IT 

^It means ‘organs and their superintending deities’. 




Since a name has connection only with the shape (of what 
IS named), therefore, (in the narrative of Brahmadatta), 
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there does not forcefully follow the contingency of 
impermanence (i.e. unauthoritativeness) (in respect) of the 
^ruti (statement) on accoimt oP its connection with 
Brahmadatta. [332] 

This is in answer to the implied objection: ‘Since Brahmadatta 
is, like us human beings, liable to perish, the statement of the 
Sruti about his doing, viz. announcing with an oath, is not 
authoritative.’ Cf. Mimamsa Sutra 1.3.33: akrtis tu kriyarthatvat 
*(a name mentioned conveys) the shape only (of an individual), 
and nothing else’ (‘nothing’ includes the name also!), for that 
serves the purpose of kriya ‘what is to be done’—Suresvara 
bases his answer on this. [For relevant details on the application 
of the Mimosa rule, cf. SP]. 

^That is, though it has connection... 

Verses 333-338 explain BU 1.3.25. 





Having thus fully considered^ (as to who is) the deity of 
the Udgitha, the iSruti now proceeds to explain the relation 
(ofthesacrificer) to (him, who is) his own beginning 
(i.e.Praoa)*. 

Ht literally means ‘examined’. 

^svaeli ^syasya adi-, cf. Marf/in verse 311 above (one of the 
alternative explanations). 

mvrfq Rfit? 5TR 11 

What has been stated before, viz. this worship^ (offered) 
by the sacrificers, is the knowledge of his own beginning 
(viz. Prana)®, because it forms unity (of sense) of the 
statement with what is stated in the beginning of the fifth 
chapter.® . 
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^It means jnana (of tlife Atman) and (also) vijmna (of the 
procedure of ritual service) in this contextj this is ttpdsand’, cf. 
note 1 by the editor of NKL (p. 131) atm pragliattake jnanavijn- 
anasabdau upasanaparau vacydu. 

*Cf. the word svadi (and note thereon) in the preceding verse. 

^This is traditional reference to BU ch. 3. This is to say that 
the sentence kena yajamano mrtyor dptim atimucyate (BU 3.1.3) 
has connection with yajamdna and the meaning is: ‘worship 
olfered by a sacrificer’^ 



It is imderstood that the property,^ (viz.) gold, steadiness, 
and intelligence belong to (i.e. are obtained by) the Udgatr; 
and* not® to the sacrificer, because of its connection with 
the name of the rtvij * ' [335] 

*It literally means ‘his own.(belongings)’. 

*The word tu is understood in the sense of ca. 

®Cryptic for ‘it does not go’. 

Namely, the Udgatr, this is understood from tasmad arvijyam 
karisyan. 


From this indication, viz. e?a evamvid udgatd, follows that 
the worship^ is by the Udgatj, also(it is his) for the reason, 
vjz. the purpose, (already)'seen. [ 33 g] 

iThisisforvPanu ‘knowledge of the procedure of worship, 
VJZ. ritual; cf. note 1 on verse 334 above. 

Since the sweetness etc. in-the Saman(in the Udgana^) 

■ is to be known as his own (wealth*), (and) that (Saman) is 
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full of riches,* therefore, (the Udgatr) should make an 
effort for (uttering) that sound. [ 337 ] 

^This is meant by the word iAa. 

*It means ‘the property belonging to'the agent’. 

*Cf. SP. tat Santa sa\tsvaryopetam dhanavad bhusitam rddhimat. 


•?parT 


IT U n 


As, in this world, people, in flocks, wish to see with effort^ 
someone possessed of wealth, similarly,® they* see with 
effort^ him who is possessed of the wealth of speech.* [338] 

*It means ‘being devoted to’. 

®But read SP on tatha: athoiabdo yatharthaff. Further, SP 
adds, after yathartlialjt, tastnacchabdas tatharthaf}. Should this 
indicate that SP reads the' first line as dlianavantam atho 
yatndd...1 

*Namely, sacrificers. 

*This is Udgatr who can sing sweet SamanCs). 

Verses 339-344 explain BU 1.3.26., ‘ 


TT^»tI^f?4T'TF5T£nTT?TT»n 11 


Having (thus) stated the relation (of the Udgatf or Prana) 
to the external wealth, this subsequent Sruti has now 

proceeded with a desire to state the relation (of the same) 

to the internal wealth. [339] 



Sweetness (ofpronunciation) is the external property ^d 

the richness of good syllables, (viz. the pronunciation 
of good syllables), the internal property of this one (i.e. 
the Udgatr, Prana). However, for Prapa, the prope^ of 
steadiness is the innermost (as compared to them).* [340] 




no 
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^Namely, sausvarya and sauvarnya. 



Here^ speech means the eight places (of articulation), the 
root of the tongue etc.^ themselves (hi), on account of their 
being the cause of the steadiness of the (Saman-)song. And 
/h in the (5ruti) statement is expressive of the cause (viz. 
the steadiness). [341] 


^That is, in the Sruti sentence under discussion. 

®The word ‘etc.’ refers to uras, siras, ka^tha, danta, ostha, 
nasika and tdlu. 



Some learned men have declared that singing (of the 
Saman) is steady in food.^ (However) let this be concluded 
here that there is here® the one basis of the two,® since 
there is no rejection (of it). [342] 

^That means ‘steady on account of it’. 

®That is, in Praija. 

®It means anna and agana. 




Indeed Prapa becomes the (Saman-)song when it becomes 
steady in the digested form of food, therefore; (thus) it is 
declared by the Sruti here that the body is the basis for 
Prapa. [ 343 ] 


u 


(Therefore) the worship prescribed here is alternatively of 
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IJI ojjccvu VI Jrrai.ia resting m tOOd. 



[344] 


Verses 345-377 explain BU 1-3-28; explanation of Abliyaroha- 


japa and the memiings of its Mantras. 

Hts^T n \\ 

Now, as there is occasion for it,^ (here) is stated that 
Abhyarohajapa with reference to which the greatness of 
Prana has been so far stated with great effort. [3 

There is reference to the sentence athatahpavamananam... 
^This is meant by the word atha. 



II II 


This (ritual) activity will be described (in the following) 
when (one is) in possession of the knowledge as stated 
(before). And since it is (earlier) described in its fullness. 


therefore, that is (now) discussed (hereafter)^ 
^This is meant by the word atah. 


[346] 


II 



II ^'^'3II 

Only, therefore, it is not mentioned in the Sutra texts, in 
the same way as an obligatory rite (is not mentioned), 
since it is prescribed for one who has thus known; hence 
the nature of it as what is prescribed for the knower.^ [347] 

^That is, as optional, or not invariable. 





112 


Suresvara’s Vartika on Udgitha Brdhmaija 


Since this one^ has potence (or capacity) in respect only of 
the singing (of the Udgitha part of the Saman-)song on 
account of its® association (lit., connection) with the 
characteristics® of the Udgitha, therefore there is stated a 
restriction‘‘ofit in relation to the Pavamana Stotras, by 
the word eva.® [348] - 

This is the significance of pdvamdnanam. 

^Thatis, Abhyarohajapa. 

®It means ‘the association of the prescription of Abhyaroha¬ 
japa’. 

®Refer to ndghitena atyayama. This is indicative of the 
relation of the Abhyarohajapa to the Udgitha. - 
'‘This is in point of time, that is to say: It should be recited 
only at the time of singing the Pavamana Stotras. 

®If such a restriction was not stated, one could understand 
that the Udgana ‘loud singing’ would be necessary at the time 
of (all Parts of Saman:) Udgitha, Pratihara Prastava etc. 

And, yet further, the ^ruti mentioned a restriction in respect 
of time^ in the passage beginning with sa va/...and ending 
inpraslotd...japet. [349] 

This refers to the purpose of the sentence sd vai khalu.... 

‘Cf. note 4 on the preceding verse. 

Md from the use of the word e/am it is understood that 
the (formulas) are also (to be recited). And, since 
this IS seen only m the 5ruti, therefore, the accent in the 
recitation (of the Abhyarohajapa Mantra) should be that 
seen in the Sathapatha Brahmaijta} [350] 

^Though there is a reference to a Mantra, one should recite 
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in accordance with the rules of accent of the Satapatha Brahmana 
whose concluding portion is BU. The Samhita accent should 
not be followed. 


'^rf^en ^qr fWnflqFT o ^5t<i u 

And, this mention of the act of recitation is known as 
Abhyarohajapa; this name is, it should be remembered 
(lit. known), one based on etymology, for it is possible to 
connect it (i.e. the etymology) with action. [351] 



^3^ sflot+lrt: U 

3tq:^:U W 


(To explain the above:) Having thrown away the limi¬ 
tation of tlie body, (the worshipper) thereafter rises to (the 
status of) the cause (lit. seed) of the divine (form), by 
means of this (Mantra); therefore,* the recitation (of it) is 
called Abhyarohajapa. [352] 

*That is, on account of this explanation of the etymology. 


r q u 


Since the Mantras are of such nature that they have a 
meaning-form which is concealed, therefore, there is no 
approach to them for human intellect.* Therefore, the 
Sruti itself clearly explained the meaning of that Mantra. [353] 

*This is a general statement about the Mantras and, therefore, 
the second line justifies the name and significance of the 
Abhyarohajapa. 


Having first explained the 
declared the meaning(s) 


meanings of the words, it later 
of sentence(s); then (it stated the 
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reward of what was explained—this is the order of (^1^® _ 
items in) the explanation given in the Sruti. [354] 

n Wi. u 

Whatever might be the natural^ knowledge and whatever, 
the natural^ activity (for one), they are, owing to being the 
cause of one’s fall; stated in the Sruti Mantra^ as asat. P55] 


This verse explains the purpose of the use of the word asat in 
the Abhyarohajapa. 

^That is svabhavatalj prapta (-jiiata)', not sastratahjndta. 

*In the Mantra: asato ma sadgamaya. 




n u 


Since knowledge and ritual activity, prescribed or declared 
in the Sruti, have sat as the cause for their rise to the 
(eternal) state of the divine being, (therefore), the two, as 
explained before, are mentioned in this Mantra by the 
word sat. [356] 

asat should be understood (in the sense of) the death of 
the first two,^ because it is the cause of the death for one 
(in the world), and knowledge and ritual activity, which 
are prescribed in the Sastra, (are to be understood as) 
imperishable, because they avert (lit. destroy) death. [357] 

’■These are aiaj/riya, i.e. svabhavatab praptejnanakrmat^V, cf. 
asurajmnakarmans mentioned in just the next verse. 
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Haying raised me up above the demoniac knowledge and 
activity, then, by the victory over them, reach me quickly 
(away from them) unto the divine knowledge and activity, 
which are prescribed by the Sruti. [ 358 ] 

This is themeaning/paraphraseof the Abhyarohajapa-Mantra. 

-The ^ruti amrtam mam (for mS) has stated the specific 
(purpose) in (i.e. of) the meaning of the Mantra. (And) 
the statement tamaso ma...should be understood as a 
re-statement (in the explanation) of the earlier Mantra. [359] 

c o 

ii w 

Knowledge and activity, prescribed in the Sruti, would be 
(i.e. would result into) death (for one), since they are rooted 
in some desire(s). Since these two (viz. the knowledge and 
activity prescribed in the ^astra) serve (now as a means) to 
the acquisition of the highest,^ (only) after they have first 
expected* their own result, they are considered to be 
darkness.® [360] 

^The knowledge of Prapa or Atman. 

*That is, secured. 

®Namely, ignorance. 

qr fq qrsq qqiqqq 11 
qqtsqqiq^ ii ii 

Therefore (the ^ruti) stated: From the means, the darkness, 
do you lead me to the goal, the imperishable lustre by 
securing for me the fruit, by destroying the darkness. [361] 


jq*" II 

q^^ q II n 
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The meaning of the first two Mantras which is stated in the 
Sruti at length is again stated in brief by the third Mantra. [362] 

This re-statement of a thought, in brief, should not be taken 
as repetition. This holds good in respect of verse 359 which is a' 
re-statement of what is stated in 356 above. Such is the pro¬ 
cedure of the ^ruti followed by later writers of §astra-^cf. SP: 
ata eva hi samgrahavivara^arupam grantham aracayanti sdstrakytalj. 

Having seen that, in the case of the subsequent (i.e. the 
third) Mantra, there would be a contingency, viz. the ob¬ 
scurity of its meaning, as in the case of the two previous 
(Mantras), the Sruti states the words na atra. .. [363] 

q«rr n u 

After having first sung only three Pavamana (Stotras), 
according to the request (by the sacrificer^), the highest (as 
the) reward for the sacrificer,* as did Speech and others in 
formertimes, [364] 

The paraphrase in SP and NKL shows that they regard this 
verse as difficultly worded. 

^The compoirndyn/Aaprart/jiYamis sapeksa samdsa, therefore 
yajamanena has to be supplied. 

*The word yajamana is understood as yajamanaya phaladam. 


‘LfCt the sinffp.r ^nrk'll/\ cirirr . , « . . 



his connection with a desire. 


[ 365 ] 
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Tliis verse explains atha yanUaraiji stotrdffi (BU 1.3.28). 

^i.e. remaining verses. 

SP. ydjamanam pavamane^udganam artvijyam anyatrety 
arthab! dgdnasya dvaividhyaprasiddhyartho hisdbdab. 

u 

?r; ii u 

Now here is stated the reason as to why he should sing for 
himself: Since the one who is that (viz. the singer), viz. a 
knowerof such (nature of the Udgana), therefore, he is 
Praija himself. [366] 

Suresvara refers to BU: sa esa evamvid...m accordance with 
the maxim, pragitamantrasddhyagwjabuddliistotram arthac ca (SP). 

>a 

Therefore, he is capable to sing for himself as also for his 
(worldly) master; since the singer (of the Saraan) is the 
Lord in respect of obtaining the reward, therefore from him 
(comes) the auspicious (reward). [367] 

Therefore, may the sacrificer choose without any hesitation 
whatever excellent desire, as he likes, while the (other) nine 
(prayers) are being sung. 

swhnRtJl^31^ H II 
[Here is the explanation of ewm tava</...(BUB p. 87)] 

And sinceMhis worship (^/flriaaa) is enjoined in respect of 

the performance (of the Jyoti§toma sacrifice), [369] 
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therefore, there would be the attainment of (the nature of) 
the deity, through the combination of knowledge and ritual 
activity. As such, there is not (to be entertained) any doubt 
as regards the one who performs the rite.* [370] 

^It literally means ‘by which’. 

*That is to say; as regards his attainment of the nature of the 
deity. 





It is (now) doubted further, whether (the attainment of the 
reward) would be possible in the case of one who knows 
(this importance of the Udgana and is yet) without the 
performance of the ritual; therefore, for removing that 
doubt, indeed, proceeds the Sruti tadd haitat. .. [371] 


II ^\9;^ II 

(The Siddhantin asks:) ‘With what basis is this doubt 
(entertained) when (the knower) has already become the 
eity here Itself?’. (A possible answer to this question is:) 
Indeed, the doubt is entertained because (the Sruti has 
conveyed that) there is the attainment of the (higher) world 

AbhyMajapa(-Mantra) 
and ^e knowing about the (nature of) Prana.’. (But, there 

IS this answer:) ‘No. That^ would follow merely knowledge, 
because the Sruti tadd haitat. . .(averts that opinion).’. [372] 

^Namely, attainment of the higher world. 


II II 


&nce (it IS thus clear that the singer) has become the deity 

on account of the increase in (his) devotion, while a man 
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is leading this very life, therefore, whence should there be 
the doubt entertained as regards his attaining the nature 
of the deity just as (one could entertain a doubt) as regards 
his attaining that.^ [373] 

^Anardentworshipper of the Udgitha becomes in this very 
life one with the deity Praija. Therefore, there cannot be any 
doubt about his final attainment (viz. brahmajndna^brahma- 
bhutatvd). The word taddpti refers to this final attainment which 
it is impossible for a human being to achieve so long as he 
remains (only) a human being. Cf. devdpti in the next verse. 


V3 


In the case of one who performs the ritual also, the attain¬ 
ment of the nature of the deity is only from knowledge but 
not from (mere) ritual performance. And there is (already) 
the decision known from, or made by, t e ruti i se as 
regards the attainment of that,^ viz. (it can e) r 
combination of (the two). 


Ht means ‘the nature of the deity as stated before’. 


lie words MrfrfWmKmean:) This knjledge 

whose nature has been ’ jr j,,, without 

the winner of the (higher) worldi here, even if & 

the performance of any ritual, 
who has acquired that knowledge. 




II II 


I 
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Here,^ in the case of this man there is not any hope indeed 
for fame, because he has in this very (world) become one 
with the world (beyond^). (Having a hope) can be thought 
of, when the end’ is not attained. [ 376 ] 

’It means ‘When one has attained the knowledge of the deity, 
viz. Praija’. 

’That is, the higher world or the state of desirelessness. 

’This refers to the state of oneness with Praria. 

SWtnrqicjn: ?rfT II ?V9\9 || 

Since, in this very life, there is the destruction of the 
demoniac (sort of) existence on account of the strong 
feeling '1 am Prana’, whence could there arise a doubt 
(regarding hope etc. as stated in the previous verse), while 
there cannot be its root cause? pyyj 

Yet, this should be considered here (i.e. at this juncture); 

Is oneness with the deity (viz. Praija), which results from 
the combination of knowledge and ritual activity (of the 

by the 
[378] 

/A w. 384 disproves 

"I!. I 'W^Jillvt^ij^Mifli 5T II n 

flrtiv.t« af „ Jr (ht. entered upon) an 

engaged) as the Ud^tf tn Ws oT^tSty!^" 
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There is exception to the iden of the worshipper’s becoming 
one with Prana. 


?ny|ic*{dW H fSRI^ II II 

Further, owing to the association with activity of the one 
of that name,^ even repeated (attempt for obtaining) 
knowledge is very difficult. Direct acquisition (of knowledge) 
results only from continuity, and this continuity® is not, 
however, seen here. [380] 

^That is, the Udgatf. 

®This refers to knowing and meditating on what is known. 


Further, from the statement of the Sruti devo bhutvd, 
‘having become one with the deity’^ becoming the deity is 
not possible (in the case of this one, i.e. the Udgatr) only 
by the rise of the knowledge (about the deity^), as by (the 
acquisition of) the knowledge about the highest Atman. [381] 

^That is, attaining the nature of the deity. 

^It means absence of repetition mentioned m verse 380. 

^This knowledge results from the repetition of hearing, 
pondering over and meditating. 


.a 


knower (of the nature of PW ), hv the 

combination of for the reason that 

performance (to be done) • f 3 g 2 i 

the two have (two) different supports. 

■Thatis. knowledgeontha par. oftfra Udg«t aadporforaraac 
'bn the part of sacrifices 
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5n^ 11 

HH^JTtscHRfwiPf f5flr?nfa'S5i3rdl ^ it ii 

(Now), ritual activity belongs to^ the sacrificer, whereas 
knowledge rests in the Udgatr. Therefore, there does not 
follow the combination (of knowledge and ritual activity) 
in the case of him (i.e. the sacrificer) also, owing to 
their different supports.^ [383] 

^That is, is performed by. 

®As explained in note 1 on the preceding verse. 

Therefore Qat), it is held that the knowledge, which has 
een discussed earlier, belongs to the sacrificer. (Here an 

end, why 

(uSr) “O" tte assistance of the 

The second line is one more question put by the objector. 

q?T: 1) ^*;S( u 

ofUdgatr in the 
also • Xr tfiat f acquiring knowledge 

^gatr also, since there is no Udgatr without a (rLal) 

[385]: 

iTNinr n 

As the singing of the food and eatables bv thp TMn-* 
becomes rewarded nnlv ofv • ^ wxe Udgstj* 

[3861. 
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fjpTW ?r4dn{R( u u 

If becoming one with the deity would result from the 
combination (of knowledge and ritual activity) for both 
the Udg^r and the sacrificer, for what purpose does there 
occur the Sruti statement tadd haitatl [387] 




Indeed, then, the statement tadd haitat is uttered for all the 
Asramas in general, since it has been already established 
for the Udgatr and the sacrificer (together). [388] 


The knowledge (about the Udgana), though being used for 
another (sacrificer), does purify his intellect,^ by (bringing 
unto him) the nature of the deity. (Then,) how woifid it 
not acquire that end without expectation (of anythii^ 
else)? 

^This leads him to the knowledge of Prapa. 

iti udgithabrcdmanam smnaptam 













SELECT GLOSSARY 


acodandlak^anatva 

ajuanajabhumi 

ajmmjdsraya 

Qtyartha 

adhikdra 

adhobhdva 

adholokaphala 

adhydtmapariccheda 

ana 

ananu^thdna 

anapradhdna 

anamanas 

anuvdda 

anu^theya 

annatrayddhikdra 

anvayavyatireka 

abhinayavrtti 

abhydrohajapa 

amdnatd 

arthavdda 


avdkyaprafmnatva 

avtparitdrthajiidna 

Qvyabhicdrin 

avydkrtddi 

Qvydkrtddirupa (n.) 

a^fdvastha 

o^thdvasthd 

Qsddhdraiiameyatd 

^krtyarthdbhisambandha 


not being one which has the character of an 
injunction (69) 

state resulting from ignorance (53) 
dependent (lit. resting) on what is produced 
from ignorance (about Reality) (59) 
above the desired end (5) 
disposition (27) 
descendence (114) 

having lower worId(s) for their result (116) 
the limitation of (i.e. by) the body (234) 
Prana (39, 40, 149, 168, 209, 282, 309, 343, 
'iAS)\—mukhya ana (233) 
absence of effecting (a product) (78) 
devoted to Prapa (326); zp, prdrtapradhdna 
(321, 325) 

mindful of Prapa (322) 

Anuvada (= re-statement) (195, 291) 
what is to be performed (77); what is to be 
accomplished (76,84) 
section referring to three foods (125) 
method of Anvaya and Vyatireka (19, 208, 
294) 

activity (165) 

Abhyarohajapa (=the recitation for eleva¬ 
tion) (17, 345); -^abhydroha (351, 352) 
unauthoritativeness (82) 

(=Arthavada) ‘eulogistic statement’ (34, 
44, 83); ‘statement of some ancillary of 
the principal matter in an injunction’ 
(39, 43, 191) 

not being an authoritative statement (about 
the Brahman) (78) 

knowledge of the (Real) object which is not 
(grasped) otherwise (58) 
invariable (68) 

the unmanifest (=Prapa) etc. (187) 
form of the unmanifest etc. (188) 
one having eight states (315) 
eight states (314; cf. note on verse 314) 
being an uncommon object of knowledge 

(48) 

connection with the shape (of what is 
named) (332) 
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akharjadma 

agamdbhasa 

dgamaikapramdtjiatva 

dngirasa 


dtmasambhdvana 

ddhydtmikaparicchedavydvftti 

dvirblidvatirobhdva 

dydsya 

asurapdpman 

fsvarddivikalpana 

isvarddydtmatd 

ucchmndtmamoha 

udgdtrapek^d 

udgUha 


udgithalingasamyoga 

udgithavid/iiie^a 

upalak^a^a 

updsina 

ekardpa 

ekdtmata 

ekdpurvaprayukti 

aikdtmya 

oikdtmyajndnajanma 

karanasthdnagocara 

kalydija 

kalydtjiavadanottha 


unbreakable stone (175) 
semblance of a (scriptural) text (69) 
having only Sruti as the authoritative means 
of knowing (79) 

Ahgirasa (=Praria) (207, 208, 290, 294); 
=angirasaO.\(S)\ 

=>a/)giras (194,235); 

^dfigiras (290,291) 
pride for oneself (145) 
cessation of bodily limitation, (2) 
manifestation(s) and concealment(s) (260) 
Ayasya (=Prapa) (194, 206); 

—aydsya (290, 321, 325, 326) 
demoniac sin (such as rdga, lobha etc.) (4) 
various notions about Isvara and others (61) 
becoming identical with Isvara and others 
(53) 

whose ignorance about the Atman is destro¬ 
yed (102) 

assistance or dependence on the Udgatf 
(385) 

part/aspect of Saraan-chanting (36, 123, 
127, 128, 318, 319, 331); performance of 
of his duty by the Udgatr priest, chanting 
Saman(s) (137); 
specific part of a Saman (317) 
association (lit. connection) with the cha¬ 
racteristics of the UdgUha (348) 
ancillary to the performance regarding the 
Ud^'tha (35) 
indication (3) 

who is worshipping, the worshipper (189, 
281,286) 
uniform (77) 

state of having the nature of (only) one (268) 
impulse by the unique qpfirva (=SQtratraan, 
not preceded by anyone) (273, 274) 
oneness (of the Atman) (55); 
having identical nature (with another) (309) 
nse of the knowledge of the uniqueness of 
the self (109) 

the object (under the superintending of) an 
organ of activity (23, 133 ) 
auspicious (140,146,158,233) 
whichhas arisen from the utterance of what 
JS auspicious (23,142) 
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kamakrodhddisddhana {ad},) 

kdrakatantra 

kdranadosa 

kdryakdrafiasamsthd 

kdryaprdmdnyavddin 


kdryasdyin 

kdlddi 

kdlddiniyama 

kevaldtmatd 

kriydrtha 

kfudliddidosalietu {adj\) 
gunavattd 

gu/javidlii 

chidra 

jivdiista 

taddhisatid 

tamasvin 

tirohitdrthatd 

tirohitdrthrupa 

dtslisanianvaya 

dvyarthatd 

dhi 

dliydmbhumi 

niravidya 

paddrtha 

pdriseiya 

parisamkhyd 
pavamdna 
pratisedhavidhi 
pramdtjdbhijana (n,) 

prdtja 


having means such as kdma, krodha etc. (28) 
dependent on some agent (104) 
fault in reasoning (which is the cause (for 
having something)) (56) 

Slate of the cause and the effect (153) 
who understands the authoritativeness (of 
the Sruti sentence) on the basis of what is 
to be performed (75) 
abiding in the cause (149) 
the beginning of time (311) 
rules regarding time etc. (107) 
state of the Atman as being alone (188) 
object(s) to be achieved by some action (69) 
caused by the faults, viz. hunger etc. (106) 
excellence (like purity and impurity) (41,42; 
cf. 38, 43, 44) 

Gunavidhi (211, 246, 247; cf. note on verse 
197) 

loop-hole (146) 
pervaded by Sentience (181) 
knowledge arising from that, viz. what is to 
be done. (74) 

one who is overpowered by darkness (126) 
being obscure in meaning (363) 
having the nature of a concealed meaning 
(353) 

connection with the acceptance (of a thing 


as another) (66) 

being one of (or having) twofold meaning. 

(viz both real and unreal) (60) 
knowledge (74 etc.); 
intellect (85; see note on the same) 
phase of meditation (133) 
who is free from ignorance (124) 
meaning of the word(s) (79, 354) 
remaining possible conclusion (or resort) 


164,167) 

; of exclusion (108; cf. note on the same) 
'amana Stotra (139, 348, 364) 
hibitive rule (111) 

gin in an authoritative means of knowmg 
na (18, 19, 21, 44, 156, 165, 167, 169, 

?? 174.176,178.181,189.198,201.203. 

os’ 206,207,208,216,218,228.230,231, 

242 243.286,287,292.293.294. 
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bhakti 

bhaklimaira 

bhdvanadi 

bhdvandrtha 

bhdvandbala 

bhdvanotkar^a 

bhdvampacaya 

bhtltehd 

madhyade^a 

madhyama prdfia 
mftyu 


mrtyuprdpti 

mr^drthatd 

linga 


Imgdtmcm 

vidydrthokti 

sdman 


295, 302, 304, 305, 306, 318, 331, 377); 
sense-organ (16, 20, 198, 200, 245, 265); 
organ (in general) (264, 265); 

=mukhya prana (204) 
division (317) 

mere part (of the Saman) (130) 
impulse to activity etc. (310) 
thing conveyed by tlie impulse (73) 
strength of devotion (229) 
excellence of devotion (322) 
increase in devotion (182, 184, 373) 
activity of the element (126) 
middle region (219, 221; cf, note on verse' 
219) 

individual self (164) 

Mftyu (=one having the status of Hiranya- 
garbha (1, 2, 6, 230) 
death (217, 218, 233, 357, 360) 
obtaining Mftyu (i.e. oneness with it) (8) 
being a false object (41, 50) 
inference (39); 
subtle body (260); 
indication (336) 

most subtle manifest form (306) 
statement of the lore (in respect of the 
Atman) (69) 

Saman-song (235, 300, 30], 309); 
soma {sa+ama) {,=Pratja) (302, 303, 304) 
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APPENDIX 
BUBV 3.1 


Asvala Bralimaija 


. 3Tar: *R >!^in omwwJI u *1 u 

(The discussion of) the matter in the Madhukaij^a^ is 
completed. Now hereafter will be clearly explained with 
efifort/care the matter in the Yajnavalkyak^da. [1] 

. ^This is the traditional name for the 1st and 2nd chapters of 
the BU. Yajnavalkyakaijda, which follows, is, the name for the 
3rd and 4th chapters. 


The Yajnavalkyakaijda (which follows) after this^ Madhu- 
kapda (and which is) mostly discursive* is now begun 
thereafter. ' . 

^That is, which is just discussed herebefore. . 

*This is to invite attention to its contrast with the Madhukaj^la 
which is agamaprddhana, i.e. it enunciates the instruction handed 

down in tradition.* 

(*See note 2 under verse 5.) 

^ 5# JT ^ 

(One might ask:) ‘But 

matter (as was) discussed earher. P of) 

is not reasonable in (two sections) 

exposition.’.* • 

rsmoot be tolerated on- the 
*SP points out that manner of discussion 

^ound that it would oppose the Vedantic ma 
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which is adopted ia the topic of sarvaveddntapratyaya (BS 3.3.1). 
Also it observes that repetition does not produce any new 
argument. 

II V n 

(The Siddhantin answers:) ‘(But) there is not repetition of 
(matter in) this, even though there is the sameness of (its) 
meaning (whh that of the earlier portion), for the reason 
that the Yajnavalkyakapda is based on the prominence of 
reasoning.’.^ 

‘SP points out that they do not consider that writing as repeti- 
SsrSn" “ “''“‘"'''""’“Xh'Pttatipal matter 

I'l sc n 


w tne aruti. 



snmhHTt 


II \ (I 



oiiraaition is not denied 
(for proving its proportions) 
matters* on (the strength of) 



Asvala Brdhmaijia 
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ilts character as self-established or its not having the need of 
any proof. 

^That is to say: they are not wholly similar to what is con¬ 
veyed by tradition. 


f rW ?TRT: IIV9 II 


(Again) it is pointed out that, in respect of other Sastras 
also, all meaning is (but) ancillary to all (other) means of 
knowing. As such, there is no denial^ of the independence 
(of tradition) from this (adducing of reasoning®). [7] 


^It literally means ‘destruction, i.e. setting aside’. 

*SP points out the definition of reasoning (tarka) as given in 
Nydyasutra 1.1.40 and others following it. Also it quotes the 
views of the commentators and sub-commentators of Nydyasutra. 


^5II«; n 

And this reasoning pertaining to matters conveyed by the 
(various) words (used in the discussion) is ca e ar a. s 
against this (tu), the meaning conveyed by the (Smi) 
statement! is understood only from tradition. Ther^ 
the statement (of matter in this Kaijda) is (m realty) 
independent (of any reasoning etc.). 

iThat is, matter stated in the Sruti. 

tm- 5u«i«^rni^ H 

Promimnoe of Kasonii.e 

the speech of hi^an ei^ Lurnorti (what occurs in) the 
has to be having for beings;® the meaning 

statements which are not o (occur to the 

(of them, i.e. of these latter) does not (oc 

listeners) on (the basis of) reasoning 
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^Cf. Sankara in BSB: tasmad brahmajijmsopanydsamiikhetia 
vedantavakyamfmaimd tadavirodhitarkopakaratjtd nibsveyasapm- 
yojana prastuyate (p. 83) aDA srutirapi'irotavyomantavyalfiti 
sravaijiavyatirekei,ia mananam vidadhatl tarkamapy atradartavyam 
dariayati (p. 441). 

*It literally means ‘utterances of non-human (beings)’— i.e. 
, apauru?eya Sruti. 


in» ii 

As, in respect of the meaning conveyed by tradition, there is 
not any need^ of reasoning, owing to its being beyond (the 
means of knowing, viz.) pratyaksa ‘direct perception’ etc.,* 

• in the same way, there is no need of seeing (or observation) 
m tradition* in respect of the meaning of a (worldly) 

- statement. • 

^That is, dependence on. 

*The word ‘etc.’ refers to Inference and Analogy, 
liJ experience in worldly 

, . [Ill 

(i.e!'^Upa^3s)° Vedic texts'including Vedanta 

?hf8 Se^tl^ are. 

the Vedic texts. ^^**^^* known only from 

^ *Ta [yi^. 
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But, (ono might usk), ‘In the Madhukaijda also there are 
stated illustrations^ of a drum etc.; how could it be said 
then that they a:re dependent only on tradition?’. [12] 

^Cf. BUBV 2.4.275-282,395. ‘Illustrations’stands for reasoning 
on the basis of analogies. 

siTOTTii u *1^ ii 

(The Siddhantin answers:)‘This is not a fault, since all 
reasoning (based on illustrations) is (there) merely sub¬ 
ordinate/ancillary (to the matter to be enunciated.) In the 
Yajnavalkyakaijda, (however), it is held (lit. stated) that all 
(such) reasoning in principally accepted, [13] 

aitt: ii ‘i'*^ n 

because reasoning and tradition, coming together,^ become 
capable of informing (one) about (even) an extremely subtle 
existent matter (as clearly) as a berry (placed) on the palm 
of a hand. [14] 

^That is, functioning together. 

II 11 

As such, here in this Kanda of YajnavaUcya are stated 
reasons, pertaining to the i 7 /-/ma/ac/e view and others, in 
the manner/way of talk in common.^ [15] 

iThe word Jalpa is not to be taken as a technical term in 
Nyaya. 
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An enquiry is now undertaken for the clarification of (i.e, 
for deciding or ascertaining) such matters as Udgitha etc. 
which were discussed in the Madhukanda before. [16] 


This clarifies the relation bertveen the Asvala Brahmaija and 
the Madhukapda. 


Therefore, here the unity of purport in respect of this 
plxilosophical treatise is accepted (lit. desired) here; so also 
is it accepted in respect of the meanings/matters conveyed 
by the two Kaijdas, r 




vui this, I.e. whatever the means of all ritual activity (and) 
the owner (of these means), the Mantras, the priests, fires 

possessed 


kTassodaLd '''' 

and nain'i anH /’lo /. momentary pleasures 

me menace, f„ed from meetiog (lil. attaioiog) deih? [ 


(19) 


HTRi „ 

Hra5rnTmw?rTs?T^:%;nfT;j^n n 


(Also) whatever can be the meanc f 

mortal® and is bom n ,1 ^ mortaP is also 

from the means of reachine^r inferred 

waieaHaemU„d(d;rf,--k>-2^;s-.ed Ora. 



Asvala Brahmaita 

^It refers to activities connected with ritual. 
®This ‘mortal’ refers to what is perishable. 





n ^<1 u 
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By the Hotr, the priest viz. fire, i.e. by speech is one 
released (i.e. kept from) meeting death—tliis answer to the 
questions did Yajnavalkya make (lit. utter) to him.^ [21] 

^The word ‘him’ refers to the sage Aivala; see the next verse. 


HTT5I% ^HTT^SIT H H 


Here^ Yajnavalkya is the exponent and him do Asvala and 
others ask (their questions). (Thus), in the assembly with 
the king in it, is there carried on (lit. made) a profound 
■discussion.® [22] 


^It means ‘In this talk’; cf. verse 15 above. 

®SP refers to Jalpakatha as explained in Nyayasutra 4.2.50 and 
its commentaries. 

atfsrtwRjjWT ^ u ii 

That Hotf would become like tliis,^ if he knows these two, 
viz. vac of the sacrificer and the Hotr priest,® to be posses¬ 
sed of the nature of what rests on the divine (fire)®. [23] 

This explains vag vai yajnasya...(Q\J 3.1.3). 

Ht literally means‘of this sort, i.e. one who has overcome 
death’. 

®SP points out that vac is adhyatma ‘in a body’, i.e. ‘in the 
body of the sacrificer’ and that the Hotr priest, i.e. in the body 
of the Hotr who invokes the gods in a sacrifice, is adhiyajna. Cf. 
yq//7o va/yq/a/MOT/a(i (untraceable). 

^adhidaiva : what rests on the divine, i.e. Agni. This indicates 
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that the sacrificial activity is in reality the worship of Agni. Cf. 
sa cagnir hotdg}iir vai hot a (not traced). 


3in'n(q«^: 11 , 

^ n ^ V n 

That Agni who is possessed of innumerable forms/bodies 
is the Hotf (beyond^) death, as said (earlier); he is the (cause 
of) liberation® for a sacrificer and so also the liberation® 
par excellence. 

This describes seeing of the real nature of Agni and achieving 
liberation. 

^That is, beyond the clutches of death. 

•tSdescribes it as ‘seeing the (real) nature of Agni’. 

This IS described also as enunciation or a means to liberation. 

iPd4rTt>rtifl-oife> u 

Here liberation is described as the attainment of the divine 
liberation Sr 

achieved ifv means obtaining what is to be 

[25] 

ohSrfof the words muk,! and 

Ws U®rtScToer®°‘ ““f of vnc. 

impure, i.e. demoniac sin which is considered to be 

be it accompanied by ““tioned in BU 1.3, 

otherwise. Cf. d„tav3d 

further achievemMt'*'vk"onm°^ “Soniy a step towards 

”0™"-ent/prohm.UonerS«;:JeSLr''hus.thisisa 
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(One would ask:) ‘If it is intended to speak of mere 
differentiating! (of the Sentience/self from the body) by 

means of the worship (that is) thus prescribed, what is the 

purpose of the lore of the Brahman, since there is no other 
result (thereof) than (mere) separation®?’. [26] 

!This refers to kaivalya of the Sarfakhyas by means of vyakta- 
vyaktajnaviveka ‘discrimination between the gross body and the 
subtle knower, i.e. Sentience or puriisa'. 

®This separation being the final end, what other thing is there 
to be achieved? or considered as liberation? Hence, the lore of 
the Brahman is unnecessary. 

Here (in this context) liberation par excellence is stated to 
be that (viz. freedom) from the demoniac! (ritual) activity 
and liberation is stated to be freedom/escape from (i.e. 
overcoming of) death, by transcending Time (or Death) by 
means of giving up (lit. going beyond) activity (in ritual). [27] 

This is to emphasise the idea that mere overcoming of the 
demoniac inclination does not mean liberation; there is the need 
of overcoming death also. 

!It signifies ‘which really (or, in the final analysis) involves sin’. 

The means (of a sacrificial performance, viz.) the material, 
the agent etc.! are but only intimately/inseparably associated 
with® the performance (of a ritual) and (consequently)® all 
that is separated (from it)* on the completion of the per¬ 
formance of that. . [28] 

!The word ‘etc.’ refers to the deity. 

®That is, inherent in. • 

®This is the force of the word ca. 
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‘This refers to the basic notion of (or the accepted differenti¬ 
ation of) what really cannot be differentiated. 

sn^ SHThtcT: U 

(The above is stated) because Tirae‘ keeps on continuously 
affecting* all that is accessory of the performance (even) after 
the completion of the (ritual) performance and (also) 

, before that performance. [29] 

‘Or, by pun, Death. 

*It literally means ‘reducing it continuously, bit by bit’. 

dcftsPr3TR«i^q^:: ii n 

Therefore may Death be understood to be Time by its 
extension beyond (the period of) the (ritual) performance. 
(And) since it is to be stated that liberation par excellence 
is achieved (in reality) after that, therefore, is begun (now) 
the subsequent (portion of the Sruti). [30] 

STtB; n 

f5T«qifT'.Wu|iy|rqwT«n II II 

[The following is stated for the purpose of making out the 
subject-matter of BU 3.1.4-5 from the earUer section.] 

Time is described in two ways; one characterised by day 
IS stated (about) freedom/liberation* from the two. [ 3 1] 

inpSS” “ Mooa_to latter 

liZcX' ‘’''"“'"“8 <iifferen«t which comtitutes 

^ IW: II 




Asvala Brdhmana 

‘But, (one would ask), ‘since day and night (are for one) 
who begins/undertakes (some ritual) performance as also 
for one who completes (the same), therefore, there is 
(certainly) death (for that one), how could there be liber¬ 
ation (then)?’. r 





II II 


(The Siddhantin answers:) ‘Eye in the body and the 
Adhvaiyu priest at the sacrifice are both the Sun of in¬ 
numerable forms—considering/thinking thus (i.e. this 
truth), the performer (of ritual) is liberated.’. [33] 


artcTmer i i 

11 ^ V n 

“He is released, thinking (to himself thus:) ‘This Sim is but 
an aspect (lit. limb) of the Atman (and) my eye is the Sun 
and I am the Adhvaryu priest (at this sacrifice)’.’’. [34] 

This explains caksitr vaiyaJnasya...(BXJ 3.1.4). 

ii ] 

II II , 

l 

‘Similarly is he released (thinking to himself thus:) 

‘I am the Moon having in both these halves (of the months) 
the waxing and waning of the digits, I am the agent, i.e. 
performer (of the ritual)’, thereby attaining (the nature of) 
the two halves.’. [35] 

This is the answer to the question in yad idant sarvam purva- 
pak^dparapak?abhyam... (BU^'S. 1.5). 

Since the Wind and the Moon are (each) the agent res- 
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pectively of waxing and waning, therefore, the conclusion 
(of the discussion) is made by stating (the meditation on 
the nature) of the Wind and the Udgatr.^ [36] 

^SP points out that this verse follows the text of the Kariva 
school of the BU. 


TRtswrrc’Ff II 

^ II ^\9 II 

The Sruti statement of the Madhyandina school is: ‘Since 
memos in the body of this performer became the Brahman 
priest in the sacrifice, therefore and the Moon is its 
superintending deity...’ 

cT SHIutmiIu ^lU^IMiiluinf || || 

clutches of) 

> the heaven, 
-this is the 

[38] 

This explainsyarf idam antarikfam...(B\J 3.1.6). 


This (i.e. the performer) is liberated from (the 
pme (and) of Death (and therefore) attains t 
By what support (i.e. step) will he go there?- 
question asked (now). 


HIIR HH: II 


propriety. Tkfe^'btof 

from the introductory remark in SP !X®nT^“ ” 
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There cannot be asked (such) a question when there is a 
goer. Already it is asserted that this (performer) has a 
body on account of his considering (himself and his own 
limbs, viz. vac etc.) as Agni and others.^ [40] 

This refutes Bhartrprapanca’s justification of the question, as 
noted in the preceding verse. 

^This has a reference to so 'gnir abhavat...in BU 1 . 3 . 

qRqfir II V«l || 

manas (of the sacrificer) is in the sacrificial performance 
the Brahman and the Brahmana priest is the Moon among 
the deities; (therefore) by manas, the Moon, (which is) the 
support (for the sacrificer), he reaches (lit. will reach) the 
world (of the Brahman^). [41] 

This is a part of the answer to Bhartiprapanca. 

^Possibly this refers to the god Brahmadeva. 

arsiricw srm wrff'TRTt iflsffjqinT: ii 

>a > ^ 

Prapa^ in the body (of the sacrificer) is the Udgatr priest in 
(the performance of) the sacrifice. And (tu) this should be 
tire explanation when the reading in the Madhyandina text 
is (accepted, viz.) sa vdyUh^. [42] 

Now follows the explanation of the passage which occurs 
in the Madhyandina recension of BU. 

^This is sentience in the body, jlva, 

*Cf.BU 3.1.5. 

II 

iRmHt stft ii ii 

Owing to the unity of purport of this (Asvala) Brahmana 
and the Udgitha (Brahmapa) the recitation (of Abhyaroha) 
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is caused by, or for the purport of, the sacrificerjl the 
knowledge (does) not, (belong to him)^—may this be 
concluded. || 43 j 

^The word yc/n/HOTzo should be understood as yajamaiw, cf. 
SP: yajamanasvamikali. 

It is knowledge about Praija as the deity of the sontogano. 


tpsnrR^ ;n5T5r: u 

31^ ^ u w n 

In the various worships (in the Udgana), it^ cannot be 
thought of as belonging to the sacrificer—this on account 
of the (proper) means of knowing. WeU may it belong to 
the Udgatr but not to the sacrificer. f 

^This is knowledge mentioned in the preceding verse. 


wort) „p rtfe^ 

““ of 

whatever (references to) ati- 
:^o^^ “>^0 <=0 (unde^tood) 

-.pec.Ofi,.0be'rSed-.;^“ 

of the nature 

the means (of sacrificed la of the nature of 

-suit S libS? ““'f '"O'dd everywhere, be (i.e. 

indications)* stated (earlfer). ground (viz. 
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^This refers to the prarias. 

*These are the superintending deities or gods, viz. Agni and 
others. 

®That is, in all sacrificial performances. 

*This refers to devatatmadarsana. 


?FfTf«r u 

II vv9 n 


Now is discussed meditation based on resemblance^ in 
(even) smaller (i.e. less significant) ritual;- this at places, 
consists, in that the rituals which bear fruit become similar 
to the great (i.e. more significant) ritual(s),® on the strength 
(lit. support) of (even) little similarity. [47] 

^For example, the performer of a small rite like Agnihotra 
considers that he is performing the Aivamedha ritual (SP). 

“These refer to the minor rites which are subordinate to the 
Udgatr’s performance. 

“They refer to the Udgana, Asvamedha etc. 


IIY*; 11 

Or, (it could be understood thus:) Obtaining the result of 
that (smaller ritual) itself becomes in the ritual of Agnihotra 
etc. the acquiring of (greater) result, on the strength o 
some similarity. ^ 

This explainsphalasyaiva vd in BUBV on 3.1.6. 


If by such meditationMn respect of rituals such as Asva¬ 
medha and others there is obtained the result, then the 
persons of aU the three Varpas would have their recitation 
bf (the texts pertaining to) them as yielding the resul. [ ] 
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^This stands for‘meditation based on resemblance’; of. verse 
47 above. This extends to other cases in this section where 
sampad is referred to. 


?t u Ko I) 


If (the study of) the scriptures would be having that (viz. 
such result as the) purport, then that (viz. the study of them) 
is not for us any great burden. And (va) the path for the 
knowers to well-being is nowhere obstructed. [ 


By the word tisibhih the Sruti has declare the decision in 
respect of matters signified by the number (of the res to be 
recited); and (/«) by the statement about Puronuvdkyds 
verses for the fore-ofiferings’^ (is declared) the matter (viz. 
the res) to be known (i.e. to be recited), r 


the words repetition in respect of 




possible) beoaLu,ebSf Ltt„ I7- 

be in these ve^. thr« Xif ““K* 

[52] 

ation of pra^em^.^^^^ Prayaja offerings olfered with the recit- 


q;t?n JTra ^ II ,1 
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Because of their similarity (with the divine world) in 
respect of resplendence, there can be meditations on the 
result; in respect of this (matter), it is not intended to state 
a ritual. [53] 




Brightness, (loud) sound and lying down (on the ground)^ 
of clarified butter, flesh and streaming waters (respectively) 
would have the meditations of (becoming/being) the divine 
world etc. because of their being possessed of brightness 


This refers to the offerings which have the potence of pro¬ 
ducing these results. ^ 

^It means ‘flowing down along on the sacrificial altar . 




nm/m is infinite because of the innumerable fnnctions it 

performs^ thanks to the vast numerousness of words etc. 

Having rendered these functions of manas into all gods- on 
account of the similarity in respect of vast numerousness, [55] 
he, the meditator, with the (herebefore) stated meditations, 

thereby secures (for himself) endless world, yea, by right 

knowledge, himself being the sacrificer. 


^Or alternatively, ‘modifications it undergoes . 
*Or alternatively, ‘Visve-devas’. 


fd^r: < 1 

iTRdt nrro: ii Vi n 

Those three PuronuvSkya res etc., which are mentioned 
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before, are themselves to be understood here as Stotriyas,^ 
not any others. [57J; 

^It means ‘verses in praise of gods’. 

m 3T6inr»T cTT U 

sn mm ' KoUH ' ^fq f ststrRjf ?Tr: n it*; u 

What are the songs in the sacrifice? and (ttC) what (again) 
are those having reference to the body (of a sacrificer)?— 

(as to this) they declare them to be in the body (and) 
having the nature of (the three winds) Praija, Apana and 
Vyana. [58]; 


3PRHtsc^i|'s«T ii !t5. u 

Conquest of the (three) worlds, beginning with (this) earth, 
is (spoken of) on account of the similarity in respect of 
number. Thereafter Asvala stopped (asking questions), 
because of the decision (given to him by Yajnavalkya) in 
respect of his questions. r 


BUBV 5.15 


(This corresponds to BU of the VQjasaneyi-Madltyandina 
branch 5.13) 

[The Brahmaija is not Known by any. Name] 


Now hereafter IS prescribed Oit. stated) the worship of the 
Br^an in the form of dna (=Prapa) which is characterised 
by the multitude of qualities beginning with uktha^. [1] 

TOAfsto* for 
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STR: fcTt WIrilR U 

^ ^ ^ ^n^srar u ^ n 

uktha?- is Praijia. Why? (It is that") because while there is 
(i.e. exists) Praija ^in a body), an agent can raise (i.e. 
perform) this activity movable or immovable®—not in any 
other way than that (is it possible). [2] 

®The word uktlio stands for what is known in Vedic ritual as 
Sastra; this latter is derived from the root saws‘to praise, to 
recite’. Therefore, it means a praise comprising of one verse (fc) 
or more. Actually, is derived from root vac‘to speak, to 

utter’ and therefore means ‘prayer’. See introduction where we 
have pointed out the relation between tiktha and the ^gvedic 
Upanisads. Yet Suresvara derives this word in a different way (of 
course’ following the Upani?ad which retains the Brahmaija 
style of etymologising) — cf. Jaiminiya Brahmam 2.24: tcoi ukthair 
utthapayatitadukthamm ukthatvam; and Sathapatha Brahmaija 
10.4.1.4: esauevauktasyaitadamtam thaih radak/Aa/n, and a so 
Sankara who foUows suit). Obviously, uktha is derived here from 
utVsthd (in causal) ‘to raise’ and means ‘what raises . This «fcrta 
is Prana, as declared in this verse, and also identical with the 
Brahman—cf. brahma which is anariipininvcTSsl above. 

^The words ‘movable and immovable’ refer to p f.iya- 
apuijya-karmans (SP). 




To him who is the worshipper (of uktha) is ^om a 

is brave and also a knower of the nature oWto. jTh^^^^ 

is a) seen result (or reward of this) uktha'- and (tu) also an 
ILserresult inU he (i.e. the worshipper) attains oneness 
(or unity) with the Atman. 

®This refers to ^astra in Vedic ritual, as mentioned above, 
yielding (at times) some worldly (known) results also. 

JIR W'Clsiti'ld MHd! n 
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s(n 


j’flyi/f also (ca) is but Praija; if one should worship with 
eflfort/care.^ Why is there the character oiyajiis of that (viz. 
Prana)? With regard to that is stated some {lesa) reason. [4] 
Because yajyante sarvabhutani^ means ‘They get mixed with 
one another’, when there is (i.e. exists) Pra^ia (in them)®, 
therefore, it is yajus;*^ (and) the result (which follows) is 
also like the one (stated) before. [5] 


This is to explain praijte hjmani...(BV 5.15.2) 

^SP paraphrases as orfara ‘respect’ and alternatively as 
nairantarya ‘continuity’. 

This indicates the derivation of yojus from root ytlj ‘to unite, 
to get mixed (with another)’! 

®Cf. verse 2 above. 

The word yajus is usually derived from root yaj ‘to worship, 
to offer’. Also cf. Jaiminlya Upanisad 1.40: vag eva yajidjjvaca hi 
yajnr anuvartate-. This indicates the recitation of a prose formula 
for offering. 

snvr Jtftfa'ff; ii ^ n 


also IS Praria. How is it (so)? It is stated (thus): 
because aU the beings assemble {anc) together, (only) when 
Praija is (i.e. exists) there (in them); therefore (it is so). [6] 


'ST snvT fsn u 

^ Stfejq n V9 I) 


A:sa/ra also ,s but Praua; (thus) should one entertain (lit 
meditate) m mind (lit. heart). ‘Because it protects’is the 
statement of the reason (adduced) for establishing the 
character (of Pra^ia) as ksatra. ® 


snvRtTflt ^ u t; u 
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Because Praija protects (one) from an injury (caused) by an 
injuring (person/thing)^; ksatra cannot be (i.e. exist) with¬ 
out that (Prapa, the protector); therefore should it be known 
(so) out of regard for the reason* stated. [8] 

*Cf. Baghuvamia2.53 : ksatatkila trayata ity udagra[i ksatrasya 
sabdo bhilvanesu rudhalj. 

*Note Suresvara’s use of nydya in the sense of reason. 

H 11 5.11 

He^ attains here* ksatra, the character of an eater (of all 
food), which does not have a lord (or ruler) over (himself). 

He himself (becomes) the protector of all, tie eater (of all 
food) and ksatra^. P] 

^This refers to the worshipper of Pratia. 

*That is, in/by the Avorship of Praija. 

*This indicates the worshipper’s union/oneness with Prapa. 


BUBV 6.1 

[The Br^maiiia is. not Known by any Name] 


3TCSH: n *1 n 


The seventh chapter has concluded. Now will be explained 
the eighth chapter, which has an occasion (i.e. proper 
scope) in this Katiida, the Khilakait^a ‘book pertaining to 
what is to be appended’^, owing to the absence of the 
discussion (lit. statement) about it in the former section.* [1] 


^BU chh. 1-2 are named Madhukapda, chh. 3-4, Yajnavalkya- 
k^da (cf. 3.1.1 above) or Munika?tda and cto. 5-6 (=the 7th 
and 8th chapters of the Brhadaramka, as said m the ^erse w^ch 
follows tradition) comprise Khilakatt^a. Cf. note under BUB, 
3.1.1 above. 
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“This indicates the matter in this chapter, viz. discussion on 
what is non-Brahman (SP). 

There was stated earlier the reason why the GayatrP became 
Prapa; but notwhy it did not become Speech and others. 
(Now) is stated here the reason for this (not-so-happening). [2] 

“Refer to BU 5.14. 

iTfT; STPiit JT § ^PTRTOfTfr: U 

' snwmTET 3TR?frirf^ 5 u ^ M 


Since Praija is the oldest and the greatest, but Speech and 
others are not (so); therefore there is stated there only the 
Gayatri’s becoming Prapa—a;nd (m) it is for mere (con¬ 
veying) how (this matter^ in that section) (necessarily) 
follows (the worship of Gayatri etc.). [3] 


“Namely, praijdtmabhava does follow ever 3 nvhere, viz. in the 
end of each worship. In other words, worship of Prapa is not 
ancillary to any worship, if it is its end/goal. 





n vu 


(One would say:) ‘This is another worshipthis is intended 
to be prescribed (lit. described).’. (The Vedantin answers;) 
^he reference to Jyesfha etc.) is not for conveying (that) 
as an ancillary (or a Subordinate) to what is mentioned 
(there)*, since that is a different worship.’. 


“One connected with Mantha ‘offering of a.stream of clarified 
butter, [m dripping], for, the reference to becoming the oldest, 
the greatest etc. would indicate that 

*The Mantha offering at BU 6.3.1. 
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^ «I?n: U 

lun 


Here is described the mode (of the performance of the 
recitation) of the five Manthas,^ viz. jf>e5///aetc., inthe 
ritual of Mantha by one who knows (the nature of) Praria. [5] 

^They are discussed in BU 6.3. 

snvrf^ qsjliijTiqnFmraRf U \ U 


On account of the distinct mention of the fivefold result in 
(the words) yo ha va (BU 6.1.2-6)\ the worship of Praija is 
different from the Mantha (offering) and (tii) Mantha is 
(prescribed) for one who seeks (or, desires) for greatness.® [6] 

^This is to re-affirm the distinction between the worship in the 
BU and that in the CU. 

®The ritual of Mantha aims at achievii^ worldly prosperity 
and, as against this, the worship of Prapa aims at oneness with it. 


If the result (of the worship of Prapa) were not mentioned 

as distinct, then it could belong to what was ancillary to 
(that mentioned in) the statement/prescription (of Mantha 
' worship). (But, only) that^ being there, there would ensue 
(a resuS). (And, the result) of Speech and others could 
not be (realising) without that.^ 


^Prapa. 

^becoming one with Prapa. 

The (distinct) function (of each of Speech and others) in a ^ 
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body is described/raentioned by scripture as the existence 
ofPraija(init). (Thus:) Prapa first enters into a body and 

later (i.e. in the end) leaves it. [8] 

srniTrTnmnfl n 

WWUiyR U S. H 

And that (becomes) the oldest and the greatest, because it 
is the support^ ofpraiias.^ The greatness of this (Prana) is 
seen (i.e. explained) by the text which follows (later)®. [9] 

This explains yo ha vaijye?(ham...{B\J 6.1.1). 

^That is, abode (during the span of an individual’s life). 

®It means ‘organs and/or the winds in a body’. 

®This refers to BU 6.1.7 ff. 


■ rr^ftsfsRn \[ «io u 


Only Speech is not destroyed in this world and that beyond; 
it enjoins pranas abiding in various bodies.^ Therefore, it 
is greater (than them)®. [ 10] 


®Like Prapa, Speech remains in both the worlds; even though 
it exists in different bodies. 

®Read SP: sarvc^ravrtter vagadhlnatvad atas tebhyo 'dhikd. It 
adds: Sopasyd ‘that Speech is to be worshipped’. 

Mfif'iOT 9iKMmr(W ?Tar afirffessr; u n 


Knowledge (lit. seeing) of the Atman® is a (greater) means 
of knowing than what is (in the) opinion of some heard® 
or stated; (therefore,) cak§u§ is the support of all kinds of 
knowledge, for the Atman is steady there (in cak^u?). [11] 

This explains yo ha vaipraUstham...{BV 6.1.3). 

®That is, the nature of it. 

®Or alternatively, ‘accepted/uphdd by the elite’. 
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^rfHr H II 

^^^5 ylrtl^d'l 11 11 

Since Speech is enriched on account of ear and does not, 
indeed, speak what is not heard. (Thus) the richness of 


[ 12 ] 


itself (i.e. ear) or others is steadied^ in ear. 


This explains j'o/?a vat sampadam...(BU 6.1.4); sampad here 
is ‘riches’. 

. ^Or alternatively, ‘firmly established’. 

»nT anwT cT^ ^nir^r u 


carrinr: HTtpf 5RI n ii 



manas is the abode and therein, indeed, (are performed) 
the functions of Speech and others and they are steadied^ 
only (when) preceded by it,* (for) that is the means for one 
who meditates. • 

This explains j'o ha va ayatanam...(^\i 6.1.5). 

^In Other words; they continue to be performed. 

*Nameiy, the function of manas. 

sRxfw: FTraw ii 


^ 'SFR srrfviffts^ 11II 

prajdtP- is the seed-organ because it is the source of origin 
(of beings); nowhere here* is noticed the birth of any being 

without a seed. 

This explains JO ha vai praJatini...(B'U 6.1.6). 
iThat which has the attribute of generation. 

“Namely, in this world. 

^#fn sn«lli4r4l«^45j|l'ltW II 

5(pjri^ siw: ^ fRTRt (TW II *1^ ri 
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that®, therefore, Praija is the first* ofIt is indeed® 

the eater and that food is for it.® . 

. This states the purport of the six worships mentioned earlier 

in BU 6.1.1-6. 

®Cf. verse 8 above. 

2 That is, the organs. 

®NameIy, by the word pram. 

^Possibly both the oldest and the greatest. 

®ReadSP; prathamo hisabdo mukhyapranasya jlvabhedendttr- 
topapadako dvitiyo vagdder bhogyantarbhavena tathatvdvedakal}. 

®The words‘for it’can be expressed as ‘belongs to it’. That 
food refers to the enjoyment through various organs. 

^ srmr: ii 

>3 

[Now follows the exposition of the narrative of the dispute 
among prams over the greatness of only one (BU 6.1.7ff.) 
This occurs also at CU 5.1.6-12;5.2.2; (in brief at) KaUsitaki 
Upani?ad2.l4; 3.3; Praina Upanisad 2.1.2-4.] 

Those pranas (which are thus) characterised by their own 
properties beginning with vasi^tha^ as stated (before in 
BU 6.1.21T.) were disputing with one another (pver their 
relative greatness in words) ‘I am greater’.® [16] 

®The best helper or the one who best covers/protects. 

®SP reads; nirdhdrayiturit naparayanti stna. 

fJtqqtqfiT ^ ^ U 


For obtaining a decision (regarding that matter), they^ 
approached the Brahman,® viz. Indra® Prajapati. They,^ 
seeking decision, asked him, ‘Who amongst us is 
Vasi?tha?’ [17] 


®This refers to pra^. 
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=0r Prajapati denoted by the word Brahman. That is also 
Indra because of his connection with, or superintending over, 
the pranas. 

®Indra, possibly because of his connection with mdriyal 

.N 

jnvfwr: \\’\^n 

The Brahman declared to the pranas the description* of 
the character of Vasistha in the sentence yasmin valji...,- 
for fear of (showing) partiality (as it were).’ [18] 

*It literally means ‘indication’. 

‘‘Cf. BU 6.1.7. . 

®The wording‘for.(as it were)’ could be replaced alter¬ 

natively by ‘lest he might be taken to have shown partiality’. 

Though he full well* knew the (character of Pra^ia as) 
being possessed of the qualities of vasis(ha^ etc., the 
Brahman did not declare it yet, with the intention that 
(they® should have) their own (i.e. direct) experience. [19] 

*Or alternatively, ‘though he (Indra Prajapati), in reality, 
knew...’ 

®These are; being vasistha, prati^fhd, sampad, ayatana and 
prajati mentioned in BU 6.1.2-6. 

®This refers to the pranas. 


qrqlqt II *?<> H 

‘Let that one amongst you be known as vasi^f^ia in whose 
having departed from (the body), i.e. gone away (from it), 
the people would consider the body as more wretched.* [20] 

*Already, it is held, the body is wretched (lit full of sin or 
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impurity), but it would now be more wretched. SP paraphrases 
papa as asprsya ‘not worth touching . 





Now proceeds this subsequent (Sruti-)text to examine (the 
nature of) the object (worthy) to be worshipped by Anvaya 
and Vyatireka, with a view to ascertaining the character 
of etc. [21] 


This refers to vagg hoccakrama (BU 6.1.8 flf.). 


Since the organs can perform their functions (only) 
jointly,^ there cannot be therefore the performance of the 
function by (any) one of them, by itself, as in the case 
of carrying a palanquin (by its beares jointly)®. [22] 

^The words ‘jointly’ and ‘by itself (i.e. severally) are 
emphasisedwitha view to ignoring the period of a year (which 
is not of much significance) in the context. 

*This is an instance of Suresvara’s cryptic expression of a 
simile. 



(Here) is stated in the Sruti a well-known instance in the 
worldly happenings, under the pretext of a narrative, yet 
by employing (the method of) Anvaya and Vyatireka, 
with a view to establishing the superiority of Pra^a (to 
the pranas). ' ^23] 

This states the purport of yathSkalat} yathandhahtyatha hadhiraf} 
yatha magdhab and yatha klibab in BU 6.1.8.12. 
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JT^fT n 

sTpiiT hRt n 9V m 

>3 ' 

By the statement ‘as they are dumb when, without Speech’, 
(and) ‘as they are blind when without caksuf etc. is 
asserted that there is activity or capacity for any function 
(in a body) when there is Prapa in it.^ [24] 

*SP adds tasmat pranali sre^tha iti sesali. 

wnrNtfrr ^ «TRfts?!T ^rPr n n 

Since a body is capable of activity even while Speech and 
others leave it and/or enter into it; the fall or rise of 
Speech and others (by themselves) is not (anywhere) 
seen. [25] 


g'fSCTffl snot nafn hw ii 

srf^ ^ sTfot: <nirrFa?fls?!T«T; u u 

A body certainly falls when only Praija has departed from 
it'and it rises when (Prapa) has entered (into it); there¬ 
fore is Praiiia greater (than others) and not for any other 
reason.® [^^^ 

'It literally means ‘this one’. 

■'That is to say: No other reason need be adduced to prove 
its superiority. 

H i n t! ^ Masdrfii: ^ U 

sttnn nf? nt fitTt u u 

‘If you are, at all times, not able to live,' then know me (as; 
the principal (one) and you (who have denied this 
are offenders.’® 

This is the purport of te. /wi<c/i...(BU 6.1.13) 

'That is to say: to perform your function. 
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*This is the inteiided/imaginary remark by the Brahman 
(Prajapati Indra) which concludes the controversy among the 
praiias. They are offenders in not recognising the gi-eatness of 
Praija. 

‘Therefore, O Speech and others, quickly^ give tribute, 
i.e. offering of oblation, to the principal one’, (said the 
Brahman). Thus told, they said, ‘so (be it)’ and they gave 
all of their own to the lord.® [28] 

’That is, without hesitation or delay. 

“That is, Prapa, tlieir overlord. 

^n^?T65c^T5?:5T 11 

gTT: 11 U 

Speech said, ‘I am vasistlid only through your being 
vasistha.’ Thus saying,’ others also (addressed Prapa) 
likewise. The deities,® Speech and others, gave (to Prana) 
all that was (held by them as) their own. [29] 

’It means ‘in this manner’. 

“That is to point out that the deities of the organs, viz. Agni 
etc., accepted the superiority of Prapa. / 

ftvfRT % ^ % pKMtqHW 11 

^ Ml'ijq'q: ^fsnSRiT^: II u 

Then, having heard, the words (lit. speech) of Prai^at 
‘What is the food for me, who am hungry (lit. desirous of 
eating), and (va) what, a garment for me? Tell me’, the 
organs said to it. ’ [■3QJ 

^ II ^<1 its 

‘Whatever food is noticed (to be) for (the beings, viz.) 
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the dogs and the insects, (all of it) is (only) for you and we 
are partakers of what remains (of it).’ [31] 

strift ^ii ii 

In this context, Praija is the individual being (which is) 
transmigratory, the enjoyer (of food etc.), and which rests 
(or depends) on organs and manas. That Praria indeed 
becomes all of these (becomes known) from tlie indication 
(in the Sruti)^ [32] 

This is to avert the idea that sentience in an individual is 
different from Praija, which can be devoid of a body. 

^Cf. atvmeclriyamanoyuktam... (Ksihs. U. 3.4). 

Indeed the other piwjas are made up of that;*- they have it 
as their origin and they have 'dependence on it.® [33] 

iPraoa, called jiva when in a transmigratory body. 

®The origin, the sustenance and also the merger into it are 
understood from this. Cf. BS 1.1.2: Janmady asya yaiali. Also 
cf. sa eva te^dni svdmi tarn tltkramcaitam hi srutelj (SP). 

For the one who knows thus there is not anything which is 
not food—this is so because of seeing (by the Sruti). There¬ 
fore, the result will be one’s union (i.e. oneness) with 
Praija, for the reason that all food is for it. .11 

^Cf. verses 30 and 31 above. 
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And (Pracia) is the eater of all; food cannot be for anyone 
(else). Thus, as the character (of Pra^ia) as the eater, 
without a second, is established, it is not swallowed even 
by Deatli. [35] 




(It is to be understood) from the Sruti (statement) adbhih 
parulabhaty enam asisyantalj. [‘They encircle this one with 
water, when they are proceeding to eat.’] (Here) the 
scriptural prescription (or injunction)^ lays down sipping 
of water which is not (known) before.'-^ [36] 

*Cf. bhoksyamdijain bhilktavantam ca prdiiam adbhilj 
paridabhdti (untraceable). 

“SP tells us that this sipping of water is different from that 
prescribed by a Smrti. 


irflr 11 

ti ^vs it 

^aslra would (generally) be^ conveying the primary sense,® 
if® it is taken for prescribing an injunction.'' (And) it is 
only proper that it (this injunction®) has association with 
a result, viz. —ifa (it is accepted as) an injunction. [37] 


'The words ‘would be’ mean ‘is’. 

. which is expressed with verbs in the present 

indicative sense. 


®This ‘if’ is for ‘because’. 

vidhi ‘injunction’ means 'dadlmdjuhuydt'). 
reference to sipping of water which 

mentioned earlier. 

®The word *if’ means ‘when’. 
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But (ca) some followers of another branch (of the Veda) 
read (in this context) a clear form of an injunction^ and 
the opinion of the followers of (yet another) branch (of it) 
is that there is ‘sipping of water with (the recitation of) a 
Mantra.- [38] 


^These are followers of CU. The injunction is asisyaim acamed 
asitvd cacamet (Cp. BU 6.1.14). SP refers to sarvaveddntapra- 
tyayanyaya, i.e. BS 3.3.1; cf. note under BUBV 3.1.3 above.) 

•amrtopastarwiam asy amrtapidhanam asi (Taittiriya Aranyaka 
10:32.1; Hirariyakesi Gfliya Sutra. 1.13). This implies yet another 
opinion, viz. sipping of water without any recitation. 




Some say that this looking upon (water) is accepting it as 
a garment, because here, through the force of the context 
{prakamm), looking upon water has the meaning of not 
being naked .1 If a ritual were (actually) prescribed, then 
there would be the contingency of eating all forbidden 
food. 


iSee Sankara on CU 5.2.2—prdyatydrtham ^anagnatdrtham. 
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